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SECTION  FOURTH— continued. 

HISTORY  OF    CHRISTIANITY    APPREHENDED   AND    DE- 
VELOPED AS  A  SYSTEM  OF  DOCTRINES— continued. 


Heretical  Tendencies — continued. 

Sects  which  originated  in  tlie  blending  of  Christianity  with  ancient  Oriental  Views. 

THE  list  of  these  sects  commences  with  the  great  family  of 
the  Gnostics,  in  which  this  intermingling  of  the  old  oriental 
spirit  with  Christianity  first  made  its  way.  We  shall  therefore 
speak  first  of  all  of  them. 

Gnostic  Sects. 

General  Remarks  on  the  Origin  and  Character  of  these  Sects,  on  their  Common 
Characteristics,  and  the  Specific  Differences  constituting  the  Grounds  of  their 
Subdivision. 

Kightly  to  understand  the  historical  significance  of  this 
great  phenomenon  we  must  contemplate  it  from  several  different 
points  of  view.  We  perceive  in  it,  in  the  first  place,  the 
aristocratic  spirit  which  had  reigned  supreme  in  the  social 
structure  and  had  influenced  the  religion  and  philosophy  of  the 
old  world  reacting  against  the  Christian  principle  which  was  to 
overthrow  it,  and  resisting  the  adoption  of  a  single  religious 
faith  whereby  all  the  distinctions  previously  subsisting  among 
men  in  relation  to  the  higher  life  were  to  be  abolished, 
and  all  were  to  be  united  together  in  one  and  the  same 
exalted  fellowship.  As  the  aristocracy  of  knowledge  and 
enlightenment  had  at  first  spurned  this  faith  with  contempt, 
and  set  itself  in  hostility  to  it,  so,  when  Christianity  had 
found  its  way  among  educated  men  and  the  searchers 
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after  wisdom,  the  same  principle,  attracted  in  many  ways 
by  Christianity,  sought  to  gain  admission  into  it.  The  very 
name,  Gnosis,  by  which  this  phenomenon  was  designated, 
refers  to  such  a  tendency,  since  it  denotes  the  religion  of 
knowledge  and  of  one  who  knows,  as  contrasted  with  the  belief 
of  the  multitude  (Trtorie  rwv  TroXXwv).  We  have  already  seen* 
how,  even  among  the  Alexandrian  Jews,  under  the  influence  of 
Platonism,  such  a  philosophical  system  of  religion  had  been 
formed,  as  exalted  itself  above,  or  set  itself  up  in  opposition 
to,  the  popular  religious  faith.  Such  a  tendency  had  found  its 
way  into  Christianity.  But  now  Orientalism  was  added  to 
Hellenism — Oriental  Tlieosophy  to  Platonic  philosophy.  As, 
on  the  practical  side,  the  old  distinction  between  priesthood  and 
laity  had  established  itself  in  the  development  of  Christianity, 
so  here,  on  the  theoretic  side,  a  similar  reaction  of  the  ante- 
christian  principle  manifested  itself.  As  there  we  find  the 
antithesis  between  priesthood  and  laity,  so  here  we  find  that 
between  knowers  and  believers — a  hierarchy  of  another  kind. 
Alongside  of  that  practical  distinction  between  the  spiritual  and 
the  secular  class,  the  other  distinction  established  itself  in  the 
theoretical  domain — the  distinction  between  the  privileged  na- 
tures, the  men  of  intellect,  whose  vocation  it  was  to  know,  the 
Trvevjuart/coi,  and  the  rude  mass  of  the  i//vx«cot',  who  could  not 
rise  above  blind  and  implicit  faith. 

We  invariably  observe  that  all  reactions  against  the  Chris- 
tian principle  are  first  called  forth  by  some  defective  or  disco- 
loured view  of  it,  and  that  it  is  against  such  that  they  are 
primarily  directed.  And  such  we  perceive  was  the  case  in  the 
present  instance.  If  greater  prominence  had  been  given  in  the 
church  to  the  genuine  Pauline  conception  of  faith,  this  reaction, 
originating  in  an  over-estimate  of  knowledge — that  which  St. 
Paul  himself  designated  by  the  phrase  aotyiav  ^riiv — might 
indeed  have  arisen ;  yet  the  elevation  of  mind  which  is  grounded 
in  the  essence  of  faith  thus  understood  would  not  have  been  so 
easily  overlooked.  But  generally  this  conception  had  been 
greatly  obscured ;  and  instead  of  it  there  was  to  be  found  no 
higher  notion  of  faith  than  a  sense  of  trust  on  outward  authority, 
which  by  itself  alone  could  not  obtain  the  reward  of  eternal 

*  See  the  account  of  the  Alexandrian  theology  in  the  general  Intro- 
duction. 


GXOSTICISM.  3 

life,  but  must  besides  have  added  to  it  good  works  done  from 
love.  Such  a  faith  might  with  good  reason  be  characterized  as 
a  subordinate  position  of  the  Christian  life,  something  which 
was  more  Jewish  than  Christian ;  and  this  furnished  Gnos- 
ticism with  a  plausible  reason  for  its  depreciation  of  faith.* 
Again,  it  cannot  be  denied  that  faith,  in  this  outward  view  of 
it,  did  often  place  itself  in  direct  opposition  to  the  pursuit  of 
knowledge,  maintaining  every  dogma  as  a  something  positive, 
and  as  given  from  without,  as  an  aggregate  of  so  many  indivi- 
dual positive  doctrines  and  precepts.  But  in  Christianity 
based  upon  faith,  as  the  principle  of  perfection  for  all  that  is 
purely  human,  the  desire  of  knowledge  in  religious  matters 
was,  without  overstepping  the  limits  of  nature,  also  to  find  its 
satisfaction.  It  could  not  fail  but  that,  as  soon  as  Christi- 
anity entered  man's  intellectual  life,  a  longing  should  arise  to 
attain  to  a  clear  insight  into  the  connection  between  revealed 
truths  and  the  intellectual  treasures  previously  in  possession  of 
mankind,  and  also  into  the  harmony  existing  within  the  sphere 
of  Christian  truth  itself  as  an  organic  whole.  But  when  such 
a  craving,  instead  of  being  met  and  satisfied,  was  sure  to  be 
violently  suppressed,  the  one-sided  tendency  of  the.  Gnosis 

*  The  late  Dr.  Mohler  made  Gnosticism  a  precursor  of  Protestantism, 
and  in  support  of  his  position  made  use  of  much  that  was  only  partially 
true.  Among  these  half  truths  is  his  assertion — that  Gnosticism,  so  far 
as  its  polemical  attitude  to  the  dominant  church  is  concerned,  did  un- 
doubtedly agree  with  Protestantism.  But  there  was  this  difference — > 
the  opposition  in  the  two  cases  sprang  out  of  very  different  positive  prin- 
ciples. In  Gnosticism  it  originated  in  a  purely  theoretical  principle,  a 
conception  of  Gnosis  altogether  alien  to  the  foundation  of  Christianity ; — 
in  Protestantism,  on  the  other  hand,  it  sprang  out  of  the  Pauline  con- 
ception of  faith,  once  more  restored  and  reinstated  to  its  full  significance. 
Marcion  alone  constitutes  an  exception,  and  he  may  with  more  propriety 
be  styled  a  precursor  of  Protestantism.  So,  too,  at  the  basis  of  Mohler's 
whole  theory  lies  the  truth,  that  Gnosticism,  in  so  far  as  it  was  a  reac- 
tion against  the  Jewish  element  that  had  been  blended  with  Christianity, 
was  a  precursor  of  Protestantism  ;  to  which,  however,  it  must  be  added 
that,  as  the  reaction  of  the  former  proceeded  from  a  different  principle 
from  the  latter,  so  it  was  carried  to  an  extreme  which  led  to  error  of 
another  kind.  Marcion  constitutes  an  exception  in  the  first  respect,  not 
in  the  last.  But  as  a  Jewish  element  mixed  in  with  Christianity  is  per- 
ceived in  Romanism,  when  considered  from  the  Protestant  point  of  view, 
so,  on  the  other  hand,  Gnostic  elements  might  be  naturally  expected 
to  manifest  themselves  in  Protestantism,  as  viewed  from  the  Romanist 
position. 

n  9 
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found  therein  its  justification.  An  exclusively  theoretical 
tendency  opposed  itself  to  an  exclusively  practical  one,  ard  the 
latter  fault  tended  to  introduce  the  former.* 

The  nature  of  Gnosticism,  as  a  reaction  of  the  old  principle 
in  religion  against  the  Christian,  is  closely  connected  with 
another  point.  The  opposition  both  between  an  esoteric 
sacerdotal  doctrine  and  an  exoteric  religion  of  the  people,  and 
between  a  philosophical  religion  and  a  mythical  popular 
belief,  has  its  necessary  ground  in  the  fact  that  antiquity  was 
destitute  of  any  independent  means,  adapted  alike  to  all  stages 
of  human  enlightenment  for  satisfying  man's  religious  needs. 
Such  a  means,  however,  was  supplied  by  a  faith  in  great 
historical  facts,  on  which  the  religious  convictions  of  all  men 
alike  were  to  depend.  Thereby  was  secured  the  emancipation 
of  religion,  as  well  from  all  dependence  on  the  elements  of  the 
world  (of  which  emancipation  we  have  spoken  in  the  section 
on  worship)  as  from  dependence  on  the  wisdom  of  the  world, 
which  in  its  wisdom  knew  not  God.  Now,  as  in  that  sec- 
tion we  observed  a  reaction  of  the  earlier  principle  which 
sought  to  bring  religion  once  more  under  the  yoke  of  the  ele- 
ments of  the  world,  so  in  the  Gnosis  we  observe  a  similar 
reaction  tending  to  make  religion  forfeit  the  freedom  gained 
for  it  by  Christ,  and  to  make  it  again  dependent  on  human 
speculation.  Christianity  had  furnished  a  simple  universally 
intelligible  solution  of  every  enigma  that  had  occupied  think- 
ing minds  ; — a  practical  answer  to  all  the  questions  which 
speculation  had  busied  itself  in  vain  to  answer.  It  established 
a  temper  of  mind  by  which  doubts  which  could  not  be  re- 
solved by  the  efforts  of  speculative  reason  were  to  be  practi- 
cally vanquished.  But  Gnosticism  wished  to  make  religion 
once  more  dependent  on  a  speculative  solution  of  these  ques- 
•  tions  ;  in  this  manner  it  wished  to  lay  a  firm  foundation  for  it, 
and  to  provide  for  its  correct  understanding,  so  that  in  this 
way  men  were  first  to  learn  to  comprehend  Christianity  and 
to  attain  to  that  true  firmness  of  conviction  which  should  be 
no  longer  dependent  on  any  external  fact. 

Now,  with  regard  to  the  speculative  element  in  these  sys- 

*  Thus  Origen  told  his  friend  Ambrosius  he  had  been  conducted  to  a 
false  Gnosis  l  'AVOOIK  TUV  vrpiff&ivovTatv  TO,  xotirrovti,  /*»)  tyiauv  T»JV  a.\oyai  xeti 
ftiurtxvv  9-ifru.  Orig.  T.  V.  in  Joann.*  s.  4.  T.  I.  p.  172,  ed.  Lom- 
matzsch. 
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terns,  we  may  remark  that  it  is  not  the  product  of  reason 
divorced  from  facts,  and  resolved  to  draw  the  whole  out 
of  its  own  depths.  As  we  observed  in  the  General  Intro- 
duction, men  had  revolted  against  the  rationalistic  principle 
which  marked  the  close  of  the  best  times  of  ancient  his- 
tory, and  into  which  Greek  and  Roman  civilisation  finally 
resolved  itself:  they  had  begun  to  search  in  history  for  ves- 
tiges of  the  revelation  of  divine  things.  The  void  into  which 
a  merely  negative  philosophy  invariably  sinks  had  taught  the 
human  mind,  which  by  an  inherent  impulse  is  ever  craving 
after  reality,  to  seek  for  a  more  positive  doctrine.  We  have 
already  noticed  in  this  direction  the  rising  efforts  of  a  revived 
Platonism  to  search  for  and  to  compare  the  theologumena,  or 
opinions  concerning  the  deity  which  had  been  held  by  the 
most  ancient  nations.  The  example  of  Plutarch  has  shown 
us  this  tendency  proceeding  out  of  Platonism  and  passing  to 
the  fountains  of  the  ancient  East.  Platonism,  it  is  true, 
aimed  at  incorporating  everything  else  into  itself— a  result, 
indeed,  of  the  peculiar  character  of  the  Grecian  mind.  But 
by  this  means  it  procured  an  admission  for  Oriental  ideas, 
which  thereupon  revolted  against  the  dominion  of  the  Grecian 
intellect.  Seeking  to  bring  the  Grecian  element  under  sub- 
jection to  itself,  in  its  lofty  flights  it  soared  far  beyond  the 
limits  with  which  the  Platonic  philosophy  had  caused  the 
mere  abstract  reason  to  remain  contented.  The  profound 
Plotinus  was  forced  at  a  later  date  to  attempt  to  restore  the 
original  Platonism  (as  he  believed  it  should  be  systematically 
understood)  to  its  purity  and  independence.  He  must  seek  to 
emancipate  the  Grecian  mind  from  the  thraldom  of  the 
Oriental ;  must  stand  forth  as  the  defender  of  the  old  Hellenic 
philosophy  against  the  haughtiness  and  pride  of  the  Oriental 
spirit,  as  he  saw  it  exhibited  by  the  Gnostics.* 

Accordingly,  in  all  the  Gnostic  systems  we  may  trace,  di- 
versely blended  together,  elements  of  the  Platonic  philosophy, 
of  the  Jewish  theology,  and  of  the  old  Oriental  theosophy.  It 
is  not  improbable  that  a  more  enlarged  acquaintance  with  the 
various  religions  of  the  interior  of  Asia  might  furnish  many  new 
particulars  likely  to  throw  light  on  the  history  of  Gnosticism ; 
but  at  the  same  time  we  must  always  be  cautious  lest,  from,  an 

*  See  Ennead.  II.  1.  IX. 
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agreement  which  might  spring  from  a  common  ground  in  the 
inmost  and  essential  tendencies  of  human  nature,  which  under 
like  circumstances  lead  to  like  results,  we  directly  infer  the 
existence  of  some  external  communication.  This  Gnosis 
arrayed  itself  against  Judaism,  as  a  religion  too  material,  too 
earthly,  too  confined,  too  little  theosophic.  For  to  men  of  this 
intellectual  bent,  how  far  from  spiritual,  how  bald,  how  mean 
and  empty  must  Judaism  have  appeared  in  comparison  with 
the  old  colossal  religions  of  Asia ;  although,  to  him  who  un- 
derstands the  great  end  to  which  religion  is  to  lead  man,  the 
very  comparison  which  moved  them  to  despise  Judaism  first 
discloses  its  full  value  in  the  religious  development  of 
humanity.  But  to  them  these  ancient  religions,  with  their 
enigmatical  shapes  (in  which  man  is  ever  more  inclined  to  look 
for  lofty  wisdom  than  in  what  is  simple),  seemed  to  promise 
far  greater  insight  than  Judaism  into  the  questions  which 
excited  their  inquiries. 

Among  the  old  Oriental  systems  of  religion,  Parsism,  or 
the  doctrine  of  Zoroaster,  acquired  great  credit  and  influence, 
through  the  intercourse  which  for  many  ages  numerous  na- 
tions had  maintained  with  its  seat,  and  through  the  influence 
of  the  Dualistic  element,  which  in  the  prevailing  tone  of  mind 
in  this  period  had  found  many  a  point  of  sympathy.  Of  this 
the  Gnostic  systems  are  themselves  an  evidence.  The  latter, 
however,  do  not  seem  to  have  apprehended  this  doctrine  quite 
consistently  with  the  original  spirit  of  Parsism  ;  for  this  was  a 
practical  spirit.  According  to  Parsism,  the  creation  by  the 
good  principle  comes  first ;  powers  of  the  kingdom  of  light 
are  at  work  everywhere  in  the  world ; — Ahriman  is  but  the 
disturbing  and  destructive  principle.  While  the  follower  of 
this  system  exercises  an  active  and  formative  influence  on 
nature,  governing  and  directing  its  wild  energies  and  setting 
limits  to  destruction,  he  acts  as  a  warrior  in  the  service  of  Or- 
muzd  for  the  overthrow  of  Ahriman.  But  in  the  Gnostic  sys- 
tems, though  not  equally  in  all,  this  practical  element,  this  love 
of  nature,  is  driven  into  the  background.  Another  spirit  has 
here  prevailed,  totally  recasting  this  mode  of  view.  The  power 
of  the  ungodly  principle  in  the  world  appears  predominant ; 
and  hence  arises  the  tendency  to  represent  the  mind  in  affinity 
with  God  as  abstaining  from  an  alien  nature  rather  than  as 
acting  on  and  improving  it.  Considered  on  this  side  we  see  in 
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Gnosticism  the  spirit  rather  of  Brahmanism.  and  especially  of 
Buddhism, — that  longing  of  the  soul  for  release  from  the 
bonds  of  matter  (the  world  of  Sansara),  of  nature — for  re- 
union with  the  primal  spirit,  from  whom  all  life  has  flowed ; 
that  desire  to  emancipate  itself  from  all  human  and  earthly 
things,  which  strove  to  pass  beyond  the  limits  of  finite  exist- 
ence. Though,  in  order  to  account  for  a  direction  which 
men's  minds  might  easily  take  from  inward  grounds,  without 
any  external  impulse,  there  is  no  need  to  look  for  causes  in  the 
shape  of  external  influences, — for,  in  fact,  the  operation  of  such 
external  influences  could  not  well  be  understood  in  the  absence 
of  all  attractive  affinity  in  the  inner  development  of  the  spiritual 
world, — still  we  have  reason,  in  the  present  case,  to  ascribe 
such  an  influence  to  tendencies  and  ideas  originating  from  the 
remote  countries  of  the  East.  Modern  investigations  and  dis- 
coveries have  traced  the  way  by  which  Buddhism  might  have 
spread  its  influence,  even  to  the  heart  of  the  Roman  empire. 

Although  the  Gnostic  systems  contain  elements  of  various 
ancient  systems  of  religion,  still  they  by  no  means  admit  of 
being  explained  simply  by  the  mixture  or  composition  of  such 
elements  ;  there  is  a  peculiar  living  principle  which  animates 
most  of  these  combinations.  In  the  first  place,  the  age  in 
which  they  were  produced  stamped  them-  with  a  perfectly 
peculiar  character.  For  in  times  of  great  excitement  we  may 
often  observe  certain  general  tendencies  imparted  to  their  whole 
series  of  intellectual  phenomena,  even  though  the  latter  have 
no  outward  contact  or  connection  with  one  another.  There 
are  certain  tendencies  and  ideas  which  exercise  a  wonderful 
power  over  everything  contemporary  with  them.  Such,  in  the 
present  case,  was  the  Dualistic  principle,  which  harmonized 
with  the  prevailing  temper  of  the  age,  and  in  which  the  latter 
saw  itself  reflected.*  The  prevailing  tone  in  almost  all  the 
more  serious  minds  of  the  period  in  question  was  a  conscious- 
ness of  the  power  of  evil,  a  feeling  of  discord  and  dissatisfaction 
with  the  existing  state  of  things,  an  aspiration  for  something 
beyond  the  limits  of  this  earth,  a  longing  after  some  new  and 
higher  order  of  things.  This  fundamental  tone  also  pervades 

*  Just  as  the  progressive  movement  in  our  own  day  enables  us  to 
explain  the  power  which  the  Pantheistic  principle  has  acquired,  so  the 
progressive  movement  in  the  period  of  which  we  are  speaking  explains 
the  power  of  the  Dualistic  principle. 
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the  Gnostic  systems.  But  upon  this  feeling  Christianity  exerted 
quite  a  peculiar  influence,  without  which  most  of  the  Gnostic 
systems  would  have  taken  a  very  different  form.  It  was 
the  idea  that  constituted  the  characteristic  essence  of  Christi- 
anity, the  idea  of  redemption,  which  modified  this  fundamental 
tone  in  those  systems ;  although  it  is  true  they  only  appre- 
hended this  idea  in  a  single  aspect,  and  not  in  its  whole  com- 
pass and  with  all  its  consequences.  When  the  Gnostic  systems 
describe  the  amazement  which  was  produced  in  the  kingdom  of 
the  Demiurge  by  the  appearance  of  Christ,  as  the  manifestation 
of  a  new  and  mighty  principle  which  had  entered  the  precincts 
of  tins  lower  world,  they  give  us  to  understand  how  power- 
ful was  the  impression  which  the  contemplation  of  the  life  of 
Christ,  and  of  his  influence  on  humanity,  had  left  on  the  minds 
of  the  founders  of  these  systems,  making  all  earlier  institutions 
seem  to  them  as  nothing  in  comparison  with  Christianity. 
It  appeared  to  them  as  the  commencement  of  a  great  revo- 
lution in  the  life  of  mankind.  The  ideas  of  the  adjustment  of 
the  disturbed  harmony  of  the  universe ;  of  the  restoration  of 
a  fallen  creation  to  its  original  source;  of  the  reunion  of 
earth  with  heaven  ;  of  a  revelation  to  man  of  an  ineffable  god- 
like life  transcending  the  limits  of  mere  human  nature  ;  of  a 
new  process  of  development  having  entered  into  the  whole 
system  of  the  terrestrial  world — such  were  the  ideas  which 
henceforward  formed  the  centre  of  these  systems.  The  distinc- 
tive aim  of  the  Gnostics  was  to  apprehend  the  appearance  of 
Christ,  and  the  new  creation  proceeding  from  him,  in  their 
connection  with  the  evolution  of  the  whole  universe.  In  a 
theogonical  and  cosmogonical  process,  remounting  to  the  ori- 
ginal ground  of  all  existence,  everything  is  referred  backwards 
and  forwards  to  the  fact  of  Christ's  appearance.  What  the 
Apostle  St.  Paul  says  respecting  the  connection  of  redemption 
with  creation,  they  made  the  central  point  of  a  speculative 
system,  and  endeavoured  to  understand  it  speculatively. 

As  regards  the  particular  nature  of  their  speculations,  these 
Gnostics  are  Oriental  Theosophists.  With  them,  on  the 
whole,  an  Oriental  element,  radically  different  from  the 
Western  style  of  thought,  greatly  preponderated  over  the 
Hellenistic.  They  moved  amidst  intuitions  and  symbols  rather 
than  notions.  Where  the  Western  thinker  would  have  framed 
to  himself  an  abstract  conception,  there  stood  before  the  soul 
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of  the  Gnostic  a  living  appearance,  a  living  personality  in 
vivid  intuition.  The  notion  seemed  to  him  a  thing  without 
life.  In  the  eye  of  the  Gnostic  everything  became  hyposta- 
tised,  while  to  the  Western  thinker  there  existed  nothing 
but  a  notion.  The  image,  and  what  the  image  represented, 
were,  in  the  Gnostic  mind,  often  confounded  together,  so  that 
it  could  not  divide  the  one  from  the  other.  Hurried  along 
involuntarily  from  intuition  to  intuition,  from  image  to  image, 
by  the  ideas  floating  before  or  filling  his  mind,  he  was  unable 
to  develop  these  ideas  into  clear  convictions.  When,  how- 
ever, we  take  pains  to  sift  the  fundamental  thoughts  lying 
undeveloped  in  their  images,  and  to  unfold  them  clearly  to 
our  consciousness,  we  catch  a  glimpse  of  many  an  idea  which, 
though  not  understood  by  their  contemporaries,  were  destined 
in  far  later  ages  to  be  seized  once  more,  and  to  be  more  fully 
carried  out  by  a  science  regenerated  by  faith.*  Intuition, 
anticipating  the  lapse  of  centuries,  here  grasped,  in  an  imme- 
diate way,  what  the  process  of  logical  analysis  was  to  master 
only  after  long  and  various  aberrations. 

The  questions  about  which  they  principally  busied  them- 
selves were  these  :  how  the  transition  from  the  infinite  to  the 
finite,  and  the  beginning  of  creation,  are  to  be  explained? 
— how  it  is  possible  to  conceive  of  God  as  the  author  of  a 
material  world  so  alien  to  his  own  nature  ?  —  whence,  if  God 
is  perfect,  are  the  imperfections  of  this  world  ?  —  whence  the 
destructive  powers  in  nature  ? — whence  is  moral  evil  if  a  holy 
God  is  man's  creator  ? — whence  the  great  diversity  of  charac- 
ters among  men  themselves,  from  the  truly  godlike  to  those 
which  appear  to  be  utterly  abandoned  to  blind  passions,  with- 
out a  vestige  of  a  rational  and  moral  nature  ? 

On  these  points  Christianity  had  separated  what  belongs  to 
the  province  of  religion  from  what  belongs  to  speculation  and 
to  a  merely  speculative  interest.  And  by  so  doing  Christianity 
preserved  religion  from  confounding  the  things  divine  with 
the  earthly,  and  from  the  transference  of  mere  natural  views 
to  God.  It  directed  the  eye  of  the  mind  beyond  the  series 

*  We  mean,  e.g.,  the  ideas  which  lie  at  the  root  of  the  systems  of 
the  Judaistic  Gnostics  respecting  the  connection  of  the  Old  with  the 
New  Testament ;  the  relation  of  the  prophetic  element  in  the  Old  Testa- 
ment to  Christianity ;  inspiration,  and  the  organic  connection  of  universal 
history. 
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of  the  phenomenal  world,  where,  in  the  connection  of  cause 
and  effect,  one  thing  ever  evolves  itself  out  of  another,  to  that 
omnipotent  creative  Word  of  God  by  which  the  worlds  were 
framed,  so  that  things  which  are  seen  were  not  made  of  things 
which  do  appear.  Heb.  xi.  3.  The  creation  was  here  appre- 
hended  as  an  incomprehensible  fact  by  the  upward  gaze  of 
faith,  which  rose  above  the  position  of  the  understanding, 
which  would  derive  all  things  from  one  another,  which  would 
explain  everything,  and  hence  denies  all  immediate  existence, 
and  all  that  enforces  wonder  and  reverence.  This  one  prac- 
tically important  truth  the  church  teachers  ever  held  fast, 
and  maintained  the  doctrine  of  the  creation  from  nothing. 
Here  she  took  her  stand  in  opposition  to  the  ancient  view, 
which  would  condition  God's  act  of  creation  by  a  previously 
existing  matter,  and  which,  after  the  analogy  of  human  opera- 
tions, conceived  of  Him,  not  as  a  free,  self-sufficient  Creator, 
but  as  a  mere  fashioner  of  a  material  already  extant.  But 
Gnosticism  would  not  acknowledge  any  such  limits  to  specula- 
tion ;  it  wanted  to  explain — to  clear  up  everything  to  the 
mental  vision.  It  was  therefore  obliged  to  suppose  in  the 
essence  of  God  himself  a  process  of  development,  by  means 
of  which  He  became  the  ground  and  source  of  all  existence. 
Overlooking  the  negative  signification  of  the  doctrine  of  crea- 
tion out  of  nothing,  it  opposed  to  it  the  old  principle,  "  No- 
thing can  come  of  nothing."  In  place  of  this  it  sensuously 
substituted  the  idea  of  an  efflux  of  all  existence  out  of  the 
supreme  essence  of  Deity.  This  idea  of  an  emanation  admits 
of  being  presented  under  a  great  variety  of  images  ;  under  the 
symbol  of  an  evolution  of  numbers  out  of  an  original  unity ; 
of  a  radiation  from  a  primal  light ;  of  a  development  of 
spiritual  powers  or  ideas  acquiring  self-subsistence;  of  an 
enunciation  in  a  descending  series  of  syllables  and  tones  down 
to  an  echo. 

The  idea  of  such  an  emanation  answers  to  a  vague  inkling 
in  the  depths  of  the  human  soul,  of  the  positive  element  which 
lay  at  the  root  of  the  negative  principle  of  creation  out  of 
nothing ;  and  in  this  inkling  it  found  a  stay  and  support,  but 
at  the  same  time  it  gave  rise  to  a  host  of  speculations,  by 
which  men  were  easily  led  further  astray  from  the  practically 
important  ends  of  religious  faith,  so  as,  in  fact,  to  lose  sight 
of  them  altogether. 
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According  to  the  Gnostic  view  God  was  represented  as  the 
immanent,  incomprehensible,  and  original  source  of  all  per- 
fection.* From  this  incomprehensible  essence  of  God  an 
immediate  transition  to  finite  things  is  inconceivable.  Self- 
limitation  is  the  first  beginning  of  a  communication  of  life  on 
the  part  of  God  —  the  first  passing  of  the  hidden  Deity  into 
manifestation  ;  and  from  this  proceeds  all  further  self-develop- 
ing manifestation  of  the  divine  essence.  \  Now,  from  this 
primal  link  in  the  chain  of  life  there  are  evolved,  in  the  first 
place,  the  manifold  powers  or  attributes  inherent  in  the  divine 
essence,  which,  until  that  first  self-comprehension,  were  all 
hidden  in  the  abyss  of  his  essence.  Each  of  these  attributes  pre- 
sents the  whole  divine  essence  under  one  particular  aspect,  and 
to  each  therefore,  in  this  respect,  the  appropriate  title  of  God 
may  be  applied. J  These  divine  powers,  evolving  themselves 
to  self-subsistence,  become  thereupon  the  germs  and  principles 
of  all  further  developments  of  life.  The  life  contained  in 
them  unfolds  and  individualises  itself  more  and  more,  but  in 
such  a  way  that  the  successive  grades  of  this  evolution  of  life 
continually  sink  lower  and  lower  —  the  spirits  become  feebler 
the  further  they  are  removed  from  the  first  link  in  the  series. 
In  thus  attempting  to  explain  the  incomprehensible,  and 
consequently  falling  into  anthropopathism,  Gnosticism,  as  we 
have  seen,  has,  without  being  aware  of  it,  transferred  to  the 
eternal  the  relations  of  time. 

The  origin  of  a  pure  spiritual  world  akin  to  God  might 
admit  of  being  thus  explained,  and  the  evolution  of  different 
grades  of  perfection  in  the  spiritual  world  might  thus  be  ren- 
dered conceivable.  But  how  is  it  possible  to  explain,  by  an 
emanation  from  God,  the  existence  of  the  sensible  world  and 

*  The  Unfathomable  Abyss  (jSuSsj),  according  to  Valentinus,  exalted 
above  all  possibility  of  designation, — of  whom,  properly  speaking, 
nothing  can  be  predicated ;  the  uxa>rov<>fta.irros  of  Basilides,  the  uv  of 
Philo. 

f  A  Vgtu<rv  xKTK*.ti\}/is  icturov,  the  tf^urov  xmrtKXtjVrov  rov  Sea?,  hyposta- 
ticaily  represented  in  a  va??  or  Xoyos. 

J  Hence  the  different  meanings  given  by  the  Gnostics  to  the  word 
aluv,  which,  besides  its  primitive  signification,  eternity,  is  used  by  them 
to  denote  sometimes  the  Eternal,  as  a  distinguishing  attribute  of  the 
Supreme  Essence,  sometimes  the  primary  divine  powers  above  described, 
sometimes  the  whole  emanation- world  =  <r*.fyupM,  as  contradistinguished 
from  the  temporal  world.  In  the  last-mentioned  sense  it  is  employed  by 
Heracleon.  Orig.  T.  XIII.  in  Joann.  c.  11. 
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the  origin  of  evil  ?  Even  on  this  last  problem  —  the  rock  on 
which  speculation  has  so  often  split,  to  the  detriment  of  man's 
faith  in  the  holiness  of  God  and  in  the  freedom  of  rational, 
accountable  beings  —  Gnosticism  was  unwilling  to  put  any 
limits  to  human  inquiry.  If  God  has  bestowed  on  man  a  free 
will,  and  if  this  free  will  is  the  cause  of  evil,  then,  said  the 
Gnostics,  the  cause  ultimately  reverts  to  God  himself.  They 
would  not  allow  of  any  distinction  between  permission  and 
causation  on  the  part  of  God.*  We  see,  in  fact,  that  when- 
ever speculation  is  not  content  with  acknowledging  evil  as  a 
fact,  as  an  act  of  the  creature's  will  —  which  is  only  to  be 
accounted  for  by  its  having  forsaken  its  natural  dependence 
on  God  —  if  it  will  seek  to  explain  evil  or  its  origin,  then  it 
must  be  driven  to  one  of  two  errors :  either  it  will  be  forced 
to  derogate  from  God's  holiness,  and  to  deprive  the  opposition 
between  good  and  evil  of  its  objective  significance,  under- 
mining thereby  the  ideas  of  moral  good  and  evil  in  their 
essence,  by  tracing  the  cause  of  the  latter  to  God, — and  this  is 
the  doctrine  which  lies  involved  in  Pantheism ; — or  else,  as  is 
done  by  Dualism,  it  will  limit  God's  almighty  power  by  sup- 
posing an  absolute  evil,  an  independent  ground  of  it  beyond 
the  divine  control.  And  thus  Dualism  is  driven,  notwith- 
standing, to  the  very  thing  which  it  chiefly  labours  to  avoid. 
The  very  idea  of  evil,  which  it  would  firmly  maintain,  it 
must  really  overthrow,  inasmuch  as  it  imputes  it  to  an  out- 
ward cause,  which  it  thus  makes  a  self-subsistent  nature 
working  with  necessity ;  and  thus,  at  the  same  time,  it  involves 
itself  in  the  contradiction  of  supposing  an  independent  exist- 
ence out  of  God  ;  which,  since  absolute  independence  can  be 
predicated  only  of  God,  must  be  a  God  who,  however,  is  not 
God,  since  he  is  not  good.  In  avoiding  the  first  of  these  rocks 
the  Gnostics  foundered  on  the  last. 

They  thought  themselves  compelled  to  combine  with  the 
doctrine  of  emanation  that  of  Dualism,  in  order,  by  the  com- 
mixture of  two  hostile  realms,  by  the  products  of  two  opposite 
principles,  to  explain  the  origin  of  a  world  not  answering  to 
the  divine  idea,  with  all  the  defects  cleaving  to  it,  all  the  evils 
it  contains.  And  this  explanation  opened  a  wide  field  for 
their  speculations  and  fanciful  images.  And  here  presented 

*  To  ft*  xaXvov,  et'lnov  l<rriv,  was  their  usual  motto  in  opposing  the 
teaching  of  the  church. 
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themselves  two  different  modes  of  contemplation,  which,  how- 
ever, in  these  times  of  religious  and  philosophical  eclecticism, 
were  not  always  directly  opposed,  but  often  came  in  contact 
and  commingled  at  various  intermediate  points  ;  as  indeed  they 
will,  in  the  end,  be  found  to  be  based  on  the  same  fundamental 
idea,  though  conceived  on  the  one  side  under  a  more  specu- 
lative, on  the  other  under  a  more  mythical  form.  In  one  of 
these  general  schemes  the  element  of  Grecian  speculation,  in 
the  other  that  of  Oriental  intuition,  chiefly  predominates.  Ac- 
cordingly these  different  modes  of  view  have  given  rise  to  the 
distinction  of  an  Alexandrian  Gnosis  and  of  a  Syrian  (in 
which  the  influence  of  Parsism  prevails),  in  so  far  as  these  two 
forms  of  Gnosis  may,  in  abstracto,  be  opposed  to  each  other,  if 
we  overlook  cases  where  they  are  found  to  intermingle  in  the 
varied  phenomena  of  these  times.  In  the  former  the  Platonic 
notion  of  the  v\rj  predominates.  This  is  the  dead,  the  unsub- 
stantial—  the  boundary  that  limits  from  without  the  evolution 
of  life  in  its  gradually  advancing  progression,  whereby  the 
perfect  is  ever  evolving  itself  into  the  less  perfect.  This  vXiy, 
again,  is  represented  under  various  images  ;  —  at  one  time  as 
the  darkness  that  exists  alongside  of  the  light ;  at  another  as 
the  void  (jcfVw/za,  fcevoy)  in  opposition  to  the  fulness  of  the 
divine  life ;  or  as  the  shadow  that  accompanies  the  light ;  or 
as  the  chaos,  or  the  sluggish,  stagnant,  dark  water.  This 
matter,  dead  in  itself,  possesses  by  its  own  nature  no  inherent 
tendency ;  as  life  of  every  sort  is  foreign  to  it,  itself  makes  no 
encroachment  on  the  divine.  As,  however,  the  evolutions  of 
the  divine  life  (the  essences  developing  themselves  out  of  the 
progressive  emanation)  become  feebler  the  further  they  are 
removed  from  the  first  link  in  the  series ;  and  as  their  con- 
nection with  the  first  becomes  looser  at  each  successive  step, 
there  arises  at'  the  last  step  of  the  evolution  an  imperfect, 
defective  product,  which,  unable  to  retain  its  connection  with 
the  chain  of  divine  life,  sinks  from  the  world  of  JEoris  into 
the  material  chaos  ;  or,  according  to  the  same  notion  somewhat 
differently  expressed,  a  drop  from  the  fulness  of  the  divine 
life  bubbles  over  into  the  bordering  void.*  Hereupon  the 
dead  matter,  by  commixture  with  the  living  principle,  which 
it  wanted,  first  of  all  receives  animation.  But  at  the  same 
time,  also,  the  divine,  the  living,  becomes  corrupted  by 
*  According  to  the  Ophites  and  Bardesanes. 
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mingling  with  the  chaotic  mass.  Existence  now  multiplies 
itself ;  there  arises  a  subordinate,  defective  life ;  there  is 
ground  for  a  new  world ;  a  creation  starts  into  being  beyond 
the  confines  of  the  world  of  emanation.  But,  on  the  other 
hand,  since  the  chaotic  principle  of  matter  has  acquired 
vitality,  there  now  arises  a  purer  and  more  active  opposition  to 
the  godlike — a  barely  negative,  blind,  ungodly  nature-power, 
which  obstinately  resists  all  influence  of  the  divine  :  hence, 
as  products  of  the  spirit  of  the  v\rj  (of  the  TrvEvp.0.  V\IKOV),  are 
Satan,  malignant  spirits,  wicked  men,  in  none  of  whom  is 
there  any  reasonable  or  moral  principle,  or  any  principle  of  a 
rational  will,  but  blind  passions  alone  have  the  ascendancy. 
In  them  there  is  the  same  conflict  as  the  scheme  of  Platonism 
supposes  between  the  soul  under  the  guidance  of  divine  reason, 
the  vovQ)  and  the  soul  blindly  resisting  reason  * —  between 
the  Trpovoia  and  the  amy/cTj,  the  divine  principle  and  the 
natural. 

As  Monism  contradicts  what  ought  to  be  immediately  certain 
to  every  man — the  laws  and  facts  of  his  moral  consciousness ; 
so  Dualism  contradicts  the  essence  of  reason,  which  demands 
unity.  Monism,  shrinking  from  its  own  inferences,  leads  to 
Dualism  ;  and  Dualism,  springing  from  the  desire  to  compre- 
hend everything,  is  forced  by  this  very  desire  through  the 
constraint  of  reason,  which  everywhere  requires  unity,  to  refer 
the  duality  back  to  a  prior  unity,  and  resolve  it  into  the  latter. 
Thus  was  the  Gnosis  forced  out  of  its  Dualism,  and  obliged 
to  affirm  the  same  as  the  Cabbala  and  Neo-Platonism  had 
taught ;  namely,  that  matter  is  nothing  else  than  the  necessary 
limii\  between  being  and  not-being,  which  only  by  abstrac- 
tion |  can  be  conceived  as  self-subsistent — as  the  opposite  to 
existence,  which,  in  every  evolution  of  life  out  of  God,  must 
arise  as  its  necessary  limitation.§  In  some  such  way,  this 

*  See  Plato,  leg.  lib.  X.  p.  87--91,  v.IX.;  ed  Bipont.  Plutarch.  Qusest. 
Platonicao,  qu.  IV. 

f  The  outer  shell,  as  it  were,  of  existence,  nSvp. 

\  By  a  Xoyaj  vaSoj,  according  to  the  Neo-Platonists. 

§  Thus  the  Gnostics  in  Irenseus,  lib.  II.  c.  4,  are  careful  to  defend 
themselves  against  the  charge  of  Dualism  :  Continere  omnia  patrem 
omnium,  et  extra  Pleroma  esse  nihil ;  et  id,  quod  extra  et  quod  intus 
dicere  eos  secundum  agnitionem  et  ignorantiam,  sed  nori  secundum 
localem  distantiam.  The  lower  creation  was  comprehended  in  the  Ple- 
roma, velut  in  tunica  maculam. 
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Dualism  could  resolve  itself  into  an  absolute  Monism,  and, 
consequently,  also  into  Pantheism. 

The  other  scheme  accommodated  itself  more  to  the  Parsic 
doctrine  concerning-  Ahrimau  and  his  kingdom — a  doctrine 
which  would  naturally  be  adopted  by  those  Gnostic  sects 
especially  which  originated  in  Syria.  This  theory  assumed  the 
existence  of  an  active,  turbulent  kingdom  of  evil,  or  of  dark- 
ness, which,  by  its  encroachments  on  the  kingdom  of  light, 
brought  about  a  commixture  of  the  light  with  the  darkness, 
of  the  godlike  with  the  ungodlike.  Different  as  these  two 
modes  of  contemplation  may  appear  in  description,  yet  we 
may  recognise  in  both  the  same  fundamental  idea.  In  all 
cases  where  the  latter  theory  becomes  more  speculative,  it 
passes  into  the  former;  as  will  be  seen  in  the  instance  of 
Manicheism,  which  more  than  any  other  Gnostic  system 
wears  the  stamp  of  the  Parsic  religion.  On  the  other  hand, 
whenever  the  former  conception,  assuming  a  more  poetic  dress, 
strives  to  present  itself  more  vividly  to  the  imagination,  it 
passes  imperceptibly  into  the  latter  ;*  and  this  it  might  do  even 
with  a  distinct  consciousness  that  the  whole  was  but  a  sym- 
bolical dress,  whereby  abstract  conceptions  were  to  be  ren- 
dered more  vivid  to  the  imagination.  We  have  an  example 
of  this  kind  in  the  profound  thinker  Plotinus,  who  was  very 
far  from  being  inclined  to  substitute  a  conflict  of  principles 
beginning  at  a  certain  point,  in  the  place  of  a  development 
going  on  by  an  immanent  necessity,  from  first  to  last,  even  to 
the  extreme  bounds  of  all  existence. 

Even  among  the  Platonists  there  were  those  who  thought, 
that,  along  with  an  organized,  inert  matter,  the  substratum 
of  the  corporeal  world,  there  existed  from  the  beginning  a 
blind,  lawless  motive  power,  an  ungodlike  soul,  as  its  original 
motive  and  active  principle.  As  the  inorganic  matter  was 
organized  into  a  corporeal  world  by  the  plastic  power  of  the 
Deity,  so  by  the  same  power  law  and  reason  were  communi- 
cated to  that  turbulent,  irrational  soul.  Thus  the  chaos  of 
the  vXrj  was  transformed  into  an  organized  world,  and  thai 

*  As,  for  example,  when  Plotinus  represents  matter  as  seized  with  a 
longing  for  light  or  the  soul,  and  describes  how  it  darkens  the  light  in 
attempting  to  embrace  it.     Plotin.  in  Enneas.  I.  lib.  VIII.  c.  14  :  "TX» 
vruoZffo.  -r^oa-KiTtT,  *#/   aiov  ena^XsJ",   *ai   its   TO  t'I<ru 
•-  »*'  «•«  ixt&iv  Qug  iffno 
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blind  soul  into  a  rational  principle — a  mundane  soul,  animating 
the  universe.  As  from  the  latter  proceeds  all  rational,  spiri- 
tual life  in  humanity ;  so  from  the  former  proceeds  all  that  is 
irrational,  all  that  is  under  the  blind  sway  of  passion  and  appe- 
tite— all  malignant  spirits  are  its  progeny.  It  is  easy  to  see 
how  the  idea  of  this  ^v-^rj  aAoyog,  brooding  over  chaos,  would 
coincide  with  the  idea  of  a  Satan  originally  presiding  over  the 
kingdom  of  darkness.* 

In  the  system  of  the  Sabaeans,  or  disciples  of  John,f  which 
in  origin  was  allied,  beyond  doubt,  to  the  Syrian  Gnosis,  there 
does  appear,  indeed,  to  have  been  an  independent  kingdom  of 
darkness,  with  powers  of  its  own  ;  it  exercises,  however,  no  sort 
of  influence  on  the  higher  realm  of  light.  The  idea  which 
seized  one  of  the  genii  belonging  to  the  world  of  light,  to  de- 
tach himself  from  the  great  primal  Fountain  whom  all  ought  to 
glorify,  and  to  establish  a  separate  and  independent  world  in 
chaos,  was  the  original  cause  of  the  intermingling  of  the  two 
kingdoms — the  beginning  of  the  visible  world,  founded  on  ter- 
ritory won  from  the  kingdom  of  darkness,  from  chaos  ;  which 
therefore  the  powers  of  darkness,  impatient  of  any  foreign 
authority  within  their  proper  province,  seek  either  to  conquer 
again  and  bring  into  their  own  possession,  or  else  to  destroy. 
Whilst  Abatur,  the  genius  who  shapes  the  third  grade  in  the 
evolution  of  life,  mirrors  himself  on  the  dark  water  of  chaos, 
there  springs  up  from  his  image  an  imperfect  genius,  formed 
out  of  the  mixture  of  this  nature  of  light  with  the  substance 

*  See  Plutarch,  de  anirna;  Procreat.  e  Timseo,  particularly  c.  9. 
Opera  ed.  Hutten.  T.  XIII.  page  296. 

f  This  sect  of  the  Sabseans  (/3a<r<r/<rTa/,  from  JDV),  Nazareans, 
Mandeans  (according  to  Nor  berg,  from  JJT?  paSvra'i  or  yvwrtxai'), 
evidently  took  its  origin  from  those  disciples  of  John  the  Baptist  who, 
contrary  to  the  spirit  and  intention  of  their  master,  adopted,  after  his 
martyrdom,  a  course  hostile  to  Christianity.  We  find  traces  of  them, 
mixed  up  with  fabulous  matter,  in  the  Clementines  and  in  the  Recog- 
nitiones  Clementis,  perhaps  also  in  the  fifii^aft>fr<riffTa7$  and  ^aX/Xa/o/;  of 
Hegisippus;  see  F.  Walch.  de  Sabeis  comment.  Soc.  Keg.  Gott.  T.  IV.  Part, 
philol.  From  this  there  afterwards  sprang  up  a  sect,  whose  system,  formed 
out  of  the  elements  of  an  older  eastern  theosophy,  has  an  important 
connection  with  the  history  of  Gnosis.  A  critical  examination  of  their 
most  important  religious  book,  published  by  Norberg,  the  Liber  Adami, 
may  furnish  much  additional  infovmation  on  this  subject.  See  a  review 
of  this  work  by  Gesenius,  in  the  Jenaischen  Literatur-Zeitung,  J.  1817, 
No.  48-51,  and  (Kleuker's?)  review  of  it  in  the  Gottingschen  Anzeigen. 
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of  darkness,  and  destined  to  a  gradual  advance  in  glory. 
This  is  Fetahil,  the  Demiurge  or  artificer  of  the  world,  from 
whose  awkwardness  result  all  the  imperfections  of  this  world.* 
In  the  system  of  the  Syrian  Bardesanes,  also,  matter  is  repre- 
sented as  the  progenitor  of  Satan. 

Thus  it  must  be  evident  enough  how  the  modes  of  concep- 
tion peculiar  to  the  Syrian  and  to  the  Alexandrian  Gnosis 
might,  on  this  side,  pass  over  from  one  to  the  other.  It  might 
perhaps  admit  of  a  question  whether  we  can  properly  speak 
of  a  Gnosis  originally  Alexandrian ;  whether  Syria  is  not 
the  common  home  of  everything  Gnostic,  whence  it  was  merely 
transplanted  to  Alexandria,  to  receive  there  a  peculiar  stamp 
from  the  Hellenic,  Platonizing  tendency  which  there  pre- 
vailed. At  Alexandria  such  a  Gnosis  could  easily  find  many 
points  on  which  to  attach  itself  in  a  certain  Jewish  ideal 
philosophy  of  religion  already  existing  there  ;  while,  on  the 
other  hand,  the  Platonic  and  Western  element,  which  adhered 
strictly  to  the  pure  ideal  position,  and  did  not  forthwith  hypos- 
tatize  the  idea  into  intuitions,  too  strongly  predominated  for 
the  peculiar  character  of  the  Gnosis  to  form  itself  there  without 
any  influence  of  the  pure  Orientalism  from  Syria. 

It  might  be  thought  that  this  two-fold  theory  would  have 
led  to  a  corresponding  difference  in  the  practical  spirit.  As 
the  Syrian  theory  supposed  an  active  kingdom  of  evil,  which 
was  one  and  the  same  with  the  kingdom  of  matter,  we  might 
conclude  from  this  that  it  would  make  the  leading  points  in  its 
system  of  morals  to  be  the  renunciation  of  this  hated  matter  and 
its  hostile  productions,  arid  the  strictest  asceticism.  And,  on 
the  other  hand,  since  the  Alexandrian  Gnosis  considered 
matter  in  the  light  of  an  unorganized  substance,  and  the  divine 
as  its  formative  principle,  we  might  suppose  that  it  would 
adopt  no  such  negative  theory  of  morals,  but  be  inclined 
rather  to  make  the  active  melioration  of  the  world,  by  the 
power  of  the  divine  element,  the  principle  of  its  moral  system. 
This  conjecture  will  be  rendered  still  more  probable  by  com- 
paring several  of  the  Alexandrian  with  the  Syrian  systems. 

*  The  idea  here  may  be  compared  throughout  with  the  Ophitic  idea 
of  the  Ophiomorphus  (see  below),  although  in  the  Ophitic  system  the 
latter  appears  possessed  of  a  malignant  nature ;  and  yet  the  Ophitic 
system,  so  far  as  it  concerns  its  speculative  ideas,  is  in  very  manv 
respects  nearly  related  to  the  Alexandrian  system,  of  Valentinus. 

VOL.  II.  C 
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But  we  shall  see,  as  we  go  more  deeply  into  the  subject, 
that  the  diiference  of  practical  tendencies  is  not  so  much 
grounded  in  the  difference  of  principles,  as  that  a  different 
shape  and  application  is  given  to  the  principles  themselves,  by 
virtue  of  the  diversity  of  intellectual  bents.  And  in  truth  all 
borrowed  principles,  from  whatever  quarter  they  may  have 
been  taken,  receive  through  the  general  intellectual  bias  which 
adopts  them,  and  from  the  peculiar  mental  temperament  of 
the  period,  an  application  which  would  not  necessarily  have 
flowed  from  them  in  and  by  themselves.  We  have  seen,* 
for  instance,  how  Dualism,  in  its  primitive  form  among  the 
Persians,  by  no  means  involved  a  tendency  to  an  ascetic,  indo- 
lent renunciation  of  the  world ;  but  that  on  the  contrary  it 
led  to  an  active  life,  and  the  exercise  of  a  regulative  influence 
on  the  outward  world,  in  the  conflict  for  the  kingdom  of  light. 
And  yet  the  same  principle  received  another  application 
through  the  influence  of  the  mental  tone  prevailing  in  this 
period.  But  in  Platonism  two  points  of  view  were  presented, 
and  its  practical  influence  was  conditioned  by  the  prominence 
of  the  one  or  the  other.  On  the  one  hand,  Platonism  repre- 
sented the  soul  as  the  plastic  power  in  the  world  ; — it  made 
the  ideas  actualize  themselves  in  becoming,  and  stamp  them- 
selves in  the  vXrj.  The  self-manifestation  of  these  ideas, 
striving  to  mould  and  to  master  the  v'Xr;,  should  meet  the 
kindred  spirit  in  its  contemplation  of  the  world  in  all  its 
aspects, — in  all  the  phenomema  of  the  beautiful  arid  good. 
Through  the  symbols — however  inadequate  to  the  original 
type — of  the  ideal  harmony  of  the  sensible  world,  the  recollec- 
tion of  its  original  author  himself  was  to  be  called  up  in  the 
mind  that  belongs  to  the  higher  world,  and  the  longing  after 
him  awakened  within  it ; — by  means  of  this  contemplation 
the  soul  was  to  become  gradually  winged.  But,  on  the  other 
side,  Platonism  taught  that  there  was  a  resistance  of  the  v\r) 
against  these  ideas,  which  would  never  entirely  be  vanquished  ; 
it  insisted  on  an  opposition  between  the  idea  and  the  manifes- 
tation which  could  never  be  overcome.  According  to  this 
view,  evil  is,  in  this  world,  a  necessary  antithesis  to  good.  It 
is  inseparable  from  the  relation  of  the  idea  to  the  v\r) ;  and 
therefore  it  is  only  by  a  contemplation,  rising  to  the  spiritual 
world  of  ideas,  that  one  can  soar  above  this  opposition,  which 
*  Seejjbove,  p.  14. 
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will  always  of  necessity  continue  to  exist  in  this  lower  region. 
At  all  events,  it  was  from  this  position  that  the  aristocratic 
principle  of  the  ancient  world,  of  which  we  have  before  spoken, 
took  that  direction,  by  virtue  of  which  the  contemplative  life 
was  exalted  far  above  the  practical ;  as,  in  like  manner,  this 
defect — though  more  or  less  tempered  according  to  the  greater 
or  less  reaction  of  the  Christian  principle—cleaves  to  the 
Gnostic  systems  generally.  Now  in  proportion  as  the  one  or 
the  other  of  these  elements  of  its  theory  predominated,  Plato- 
nism  came  to  be  united  with  either  a  more  practical,  aesthetico- 
artistic  tendency,  or  an  ascetical  and  contemplative  one. 
Considered  in  the  former  element,  Platonism  contains  within 
it  the  genuine  principle  for  the  construction  of  the  system  of 
ethics;  but  in  order  to  be  able  to  realize  what  lies  within  it,  it 
was  requisite  that  the  other  element  should  be  driven  into  the 
background.  This  Dualism  must  be  practically  annulled ; 
the  means  must  be  given  to  it  to  reconcile  the  opposition 
between  the  idea  and  the  manifestation ;  and  this  could  be  fur- 
nished only  by  the  fact  of  a  redemption  of  mankind.  Thus 
Platonism  points  to  Christianity,  through  which  alone  the 
ethical  problems  contained  in  the  Platonic  ideas  could  be 
actually  realized. 

Now  the  mental  tone  of  this  period,  which  lies  at  the  root 
of  all  those  Gnostic  systems,  and  out  of  which  sprang  hatred 
and  contempt  of  the  world — the  predominant  Oriental  prin- 
ciple of  total  alienation  from  the  world  and  from  all  human 
affections — tended  to  give  prominence  to  one  of  those  elements 
and  to  repress  the  other ;  as  is  manifest  in  the  peculiar  ethical 
systems  of  the  later  Platonists  generally,  if  we  except  Plotinus. 
In  fact,  one  of  these  Gnostics  (Marcion)  combined,  as  we 
shall  see,  with  the  docrine  of  the  v\rj,  a  direction  of  thought 
in  other  respects  altogether  foreign  to  Platonism. 

The  most  essential  distinction  of  the  several  Gnostic  systems, 
and  the  one  moreover  which  is  best  suited  to  serve  the  basis  of 
their  classification,  arises  from  the  different  degree  of  that  which 
constitutes  the  characteristic  peculiarity  of  the  Gnostic  view 
of  the  universe,  relatively  to  the  pure  Christian  view.  It  is 
the  pervading  Dualistic  element,  by  virtue  of  which  those 
oppositions  which  Christianity  exhibits  as  conflicting  with  the 
primal  unity  of  creation,  and  having  first  arisen  in  the  fall  of 
the  creature  and  to  be  removed  ultimately  by  redemption,  are 

c2 
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regarded  as  original  and  grounded  in  the  very  principles  of 
existence,  and,  therefore,  such  also  that  they  cannot  be 
removed  by  redemption  itself — the  opposition,  viz.,  between 
a  temporal,  earthly,  and  a  higher,  invisible  order  of  things ; 
between  the  natural,  the  purely  human,  and  the  divine. 
Wherever  this  opposition  was  apprehended  generally,  and  in  its 
extreme  sense,  nothing  less  than  an  absolute  contrariety  could 
be  supposed  between  Christianity  and  the  creation,  between 
nature  and  history.  In  such  cases  Christianity  must  appear  as 
altogether  a  sudden  phenomenon,  as  a  fragment  disconnected 
from  all  else,  as  an  incident  wholly  unexpected  and  unprepared. 
According  to  this  view,  no  gradual  development  of  the  Theo- 
cracy, as  an  organically  connected  whole,  could  be  admitted. 
The  connection,  also,  between  Christianity  and  Judaism  must 
be  broken.  And  all  this  seems  concentrated  in  the  way  in 
which  the  relation  of  the  Demiurge  was  conceived  to  stand  to 
the  Supreme,  perfect  God,  and  the  world  of  ^Eons.  Every- 
thing depends,  then,  on  the  circumstance  whether  an  absolute 
opposition  was  here  assumed,  or  room  was  still  left  for  some 
sort  of  mediation.  It  is  manifest  how  deeply  this  difference 
must  affect  every  religious  and  moral  consideration. 

In  one  respect  all  the  Gnostics  agree :  they  all  held  (as  we 
remarked  above)  a  world  purely  emanating  out  of  the  vital 
development  of  God,  a  creation  evolved  directly  out  of  the 
divine  essence,*  to  be  far  exalted  above  any  outward  creation 
produced  by  God's  plastic  power,  and  conditioned  by  a  pre- 
existing matter.  They  agree,  moreover,  in  holding  that  the 
immediate  framer  of  this  lower  world  was  not  the  Father  of  that 
higher  world  of  emanation,  but  the  Demiurge,  (fypiovpyog,) 
a  being  of  kindred  nature  with  the  universe  framed  and 
governed  by  him,  and  far  inferior  to  that  higher  system  and  to 
the  Father  of  it.  But  here  arose  a  difference  ;  for  while  they 
all  maintained  the  fact  of  such  a  subordination,  they  did  not 
agree  in  their  conceptions  of  it.  Some,  setting  out  from  ideas 
which  had  long  prevailed  among  certain  Jews  of  Alexandria, 
(as  appears  from  consulting  the  Alexandrian  version  of  the 
Old  Testament,  and  from  Philo's  works,)  supposed  that  the 
Supreme  God  created  and  governed  the  world  by  His  minis- 
tering spirits,  by  the  angels.  At  the  head  of  these  angels 
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stood  one  who  had  the  direction  and  control  of  all ;  therefore 
called  the  artificer  and  governor  of  the  world.  This  Demiurge 
they  compared  with  the  plastic,  animating,  mundane  spirit  of 
Plato  and  the  Platonists,*  who,  moreover,  according  to  the 
Timaeus  of  Plato,  strives  to  represent  the  idea  of  the  Divine 
Reason  in  that  which  is  becoming  and  temporal.  This  angel 
is  a  representative  of  the  Supreme  God  on  this  lower  stage  of 
existence :  he  does  not  act  independently,  but  merely  accord- 
ing to  the  ideas  inspired  in  him  by  the  Supreme  God  ;  just  as 
the  plastic,  mundane  soul  of  the  Platonists  creates  all  things 
after  the  pattern  of  the  ideas  communicated  by  the  Supreme 
Reason  (VOVQ).  f  But  these  ideas  transcend  his  limited 
essence ;  he  cannot  understand  them ;  he  is  merely  their 
unconscious  organ ;  and  therefore  is  unable  himself  to  com- 
prehend the  whole  scope  and  meaning  of  the  work  which  he 
performs.  As  an  organ  under  the  guidance  of  a  higher 
inspiration,  he  reveals  higher  truths  than  he  himself  can 
comprehend.  And  here  also  the  Gnostics  adopted  the  current 
ideas  of  the  Jews  in  supposing  that  the  Supreme  God  had 
revealed  Himself  to  their  Fathers  through  the  angels,  who 
served  Him  as  the  ministers  of  His  will.  From  them  came 
the  law  by  Moses.  Moreover,  they  considered  the  Demiurge 
to  be  a  representative  of  the  Supreme  God  in  this  respect 
also ; — as  the  other  nations  of  the  earth  are  portioned  out  to 
the  guidance  of  other  angels,  so  the  Jewish  people,  considered 
as  the  peculiar  people  of  God,  are  committed  to  the  especial 
care  of  the  Demiurge  as  His  representative.:):  He  revealed 
also  in  the  religious  polity  of  the  Jews,  no  less  than  in  the 
creation  of  the  world,  those  higher  ideas  which,  in  their  true 
significancy,  he  himself  was  unable  to  understand.  The  Old 
Testament,  like  the  whole  creation,  was  the  veiled  symbol  of 
a  higher  mundane  system,  the  veiled  type  of  Christianity. 

Among  the  Jews  themselves  the  Gnostics,  however,  after  the 
example  of  the  Alexandrians,  carefully  distinguished  between 
the  great  mass,  who  are  merely  a  representative  type  of  the 

*   The  ^ivrtao;  &£«?,  the  S«aV  yiwtro;. 

f  The  a  t  ff  T  /,  £<wav, — an  antithesis  to  the  ytvwro'v,  the  Sto;  yiwiro;  of 
Plato, — the  vragaSsi'yfAa.  of  the  Divine  Reason  hypostatized. 

J  According  to  the  Alexandrian  version  of  Deuteron.  xxxii.  8,  9  :  "On 

^1-tju.ioi^tv  a  v  $  iff  T  os  i'  S  v  »?,  ir-r^viv  octet  ISvuv  xee.ro,  agtS  p.ov  b.yy'tXui 
Siov,  xzt  lyivviSn  //,££<;  xvplov  Xac;  KV-OU  laxufi. 
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people  of  God,  (the  Israelites  according  to  the  flesh,  the  ' 
aifftfrjroQ,  Kara  o-ap/ca,)  and  the  small  number  of  those  who  were 
really  conscious  of  their  destination  as  the  people  of  God  (the 
soul  of  the  mass,  the  spiritual  men  of  Philo ;  the  'Io-pa?/X  7rvevp.a- 
rtfcoe,  VOIITOQ  ;  the  true  priestly  race,  living  in  the  contemplation 
of  God  ;  thean)|0  opwv  TOV  Qtov  ;  the  Trvevyuararo/,  yvwariKoi^  as 
contradistinguished  from  the  \^v^iKoi9  Trtff-iKol).  The  latter,  with 
their  carnal  minds,  adhered  to  the  outward  form,  perceived  not 
that  this  was  merely  a  symbol,  and  therefore  could  not  enter 
into  the  meaning  of  the  symbol  itself.*  Thus  those  carnal  Jews 
recognised  not  the  angel  by  whom  in  all  the  Ttieophanies  of  the 
Old  Testament  God  revealed  Himself;  they  knew  not  the 
Demiurge  in  his  true  relation  to  the  hidden  Supreme  God, 
who  never  reveals  himself  in  the  sensible  world.  Here,  like- 
wise, they  confounded  the  type  and  the  archetype,  the  symbol 
and  the  idea.  They  rose  not  higher  than  this  Demiurge ;  they 
took  him  to  be  the  Supreme  God  himself.  Those  spiritual 
men,  on  the  contrary,  clearly  perceived,  or  at  least  divined, 
the  ideas  veiled  under  Judaism ;  they  rose  beyond  the  Demi- 
urge to  a  knowledge  of  the  Supreme  God  ;  they,  therefore,  are 
properly  his  true  worshippers  (^fpciTrevrcu).  The  religion  of 
the  former  was  grounded  simply  on  a  mere  faith  of  authority ; 
the  latter  lived  in  the  contemplation  of  divine  things.  The 
former  needed  to  be  schooled  and  disciplined  by  the  Demiurge 
'« — by  rewards,  punishments,  and  threats ;  the  latter  needed  no 
such  means  of  discipline  ;  they  rose  by  the  lofty  aspirations  of 
their  own  minds  to  the  Supreme  God,  who  is  only  a  fountain 
of  blessedness  to  those  that  are  fitted  for  communion  with  him — 
who  love  him  for  his  own  sake.f 

When  now  these  Jewish  theosophists  of  Alexandria  had 
embraced  Christianity,  and  with  this  new  religion  had  com- 
bined their  old  opinions,  they  saw  the  spirit  of  the  Old  Testa- 
ment completely  unveiled  by  Christianity,  and  the  highest  idea 

*  Thus  in  the  epistle  ascribed  to  Barnabas,  a  moderate  Gnostic,  who 
was  far  from  having  attained  to  that  higher  Gnosis  which  resulted  from 
the  mixture  of  the  Alexandrian  idealism  with  Syrian  theosophy,  asserts 
that  the  Jews  had  altogether  misunderstood  the  ceremonial  law,  in 
observing  it  outwardly,  instead  of  seeing  in  it  an  allegorical  representa- 
tion of  universal  religion  and  moral  truths.  Gnosis  furnished  the  key 
which  first  unlocked  this  its  true  meaning. 

f  See  above,  Part  I.  p.  79,  &c.,  as  to  the  twofold  religious  position 
according  to  Philo. 
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of  the  whole  creation  brought  clearly  to  light.  The  scope  and 
end  of  the  whole  creation,  and  of  all  human  development,  was 
now  for  the  first  time  manifest.  As  far  as  the  Supreme  <dEon,* 
who  appeared  in  the  person  of  Christ,  is  exalted  above  the 
angels  and  the  Demiurge,  so  far  does  Christianity  transcend 
Judaism  and  the  whole  earthly  creation.  The  Demiurge  him- 
self now  understands  the  revelation  of  a  higher  system  of 
things  entering  within  his  realm,  and  serves  henceforward  as 
its  conscious  organ. 

If  by  Jewish  theologians  the  law  was  called  a  law  dispensed 
by  angels,  in  order  to  mark  its  divine,  as  opposed  to  a  merely 
human  origin,  so  also  in  the  apostolical  epistles  this  designa- 
tion is  made  use  of  for  the  purpose  of  clearly  setting  forth  the 
inferiority  of  Judaism  to  Christianity,  as  the  absolute  religion, 
for  which  all  the  earlier  partial  revelations  of  the  divine  were 
only  preparatory.  The  all-perfect  revelation  of  God  in  the 
Son,  through  whom  God  himself  enters  immediately  into  fellow- 
ship with  the  creature,  is  opposed  to  the  revelation  mediated 
by  the  instrumentality  of  different  angels  —  different  godlike 
powers.  By  the  manifestation  of  the  comprehensive  whole, 
everything  partial  is  rendered  superfluous.  t  This  profound 
idea  is  the  centre  of  the  fanciful  speculations  of  the  Gnostics, 
spinning  out  as  they  do  everything  into  a  mythical  form. 

What  the  Gnostics  who  adopted  this  view  said  of  the  relation 
of  the  Demiurge,  of  his  creation,  of  his  previous  dominion,  to 
the  appearance  of  Christ  and  of  Christianity,  affords  glimpses 
of  profound  ideas.  They  endeavour  to  express  how  the  whole 
was  implanted  in  the  original  creation,  only  in  idea,  and  in 
the  germ,  which  was  actually  realized  and  fulfilled  by  Chris- 
tianity ;  and  also  as  to  the  way  in  which  reason,  first  attaining 
through  Christianity  to  a  full  and  clear  consciousness  of  the 
ideas  incorporated  in  and  stamped  upon  creation,  was  to 
express  these  in  an  actual  manifestation  —  a  great  and  fruitful 
idea,  which,  but  vaguely  divined  by  the  Gnosis,  awaited  its 
clear  and  discreet  exposition  by  a  future  science,  deeply  rooted 
in  Christianity.  Gnosticism  bore  within  it  the  germ  (first 
presented  in  the  form  of  poetic  intuition)  of  a  true  philosophy 
of  history. 

The  other  party  of  the  Gnostics  consisted  mainly  of  such  as, 


*   Maw;  or 

t  See  Heb.  ii.,  Ephes.  iii.  10,  and  the  words  of  Christ  to  Nathaiiael. 
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before  their  accession  to  Christianity,  had  not  been  followers 
of  the  Mosaic  religion,  but  who  had,  at  an  earlier  period, 
framed  to  themselves  an  Oriental  Gnosis,  opposed  to  Judaism 
as  well  as  to  all  popular  religions,  and  similar  to  that  of  which 
we  find  traces  in  the  books  of  the  Sabaeans,  and  of  which 
examples  may  still  be  found  in  the  East,  among  the  Persians 
arid  the  Hindoos.  They  did  not,  like  the  former  class,  regard 
the  Demiurge  with  his  angels  as  a  subordinate,  finite  being, 
but  as  one  absolutely  hostile  to  the  Supreme  God.  The  Demi- 
urge and  his  angels,  notwithstanding  their  finite  nature,  were 
to  establish  their  independence ;  they  will  tolerate  no  foreign 
rule  within  their  realm.  Whatever  of  a  higher  nature  descends 
into  their  kingdom  they  seek  to  hold  imprisoned  there,  lest  it 
should  raise  itself  above  their  narrow  precincts.  Probably,  in 
this  system,  the  kingdom  of  the  Demiurgic  angels  coincided, 
for  the  most  part,  with  the  kingdom  of  the  deceitful  star-spirits, 
who  seek  to  rob  man  of  his  freedom,  to  beguile  him  by  various 
arts  of  deception,  and  who  exercise  a  tyrannical  sway  over 
the  things  of  this  world.*  The  Demiurge  is  a  limited  and  limit- 
ing being ;  proud,  jealous,  revengeful ;  and  this  his  character 
betrays  itself  in  the  Old  Testament,  which  came  from  him. 

Believing  that  they  found  in  the  Old  Testament  much  that 
is  anthropopathic  ascribed  to  God — so  much  which  was  at 
variance  with  the  Christian  idea  of  the  Deity  and  with  moral 
perfection — it  might  indeed  have  occurred  to  these  Gnostics, 
had  they  lived  in  a  different  spiritual  atmosphere,  to  consider 
all  this  as  human  error,  whereby  the  true  idea  of  God  had 
been  vitiated.  But  to  refer  it  to  a  subjective  origin,  and  to 
explain  it  psychologically,  was  altogether  remote  from  their 
habit  of  thought.  Judaism  no  less  than  paganism  appeared 
in  its  contrasts  to  Christianity  something  too  positively  real 
to  admit  of  being  satisfactorily  explained  in  this  way.  They 
fancied  they  could  trace  in  the  life  of  nations  the  influence  of  self- 
subsistent  spiritual  potentates,  who  controlled  the  general  con- 
sciousness. What  St.  Paul  says  of  the  principalities  arid  powers 
put  down  by  Christ  (opiate  and  I'tovviats)  they  referred  to  these 

*  Accordingly,  in  the  system  of  these  Sabseans,  the  seven  planet-spirits 
and  the  twelve  star  spirits  of  the  zodiac,  who  sprang  from  an  irregular  con- 
nection between  the  cheated  Fetahil  and  the  spirit  of  darkness,  play  an  im- 
portant part  in  everything  that  is  bad.  To  their  deceptive  arts  the  Sabseans 
traced  the  origin  of  those  detestable  religions,  Judaism  and  Christianity. 
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agents.  As  in  paganism  they  saw  the  kingdom  of  the  demons, 
sc  in  Judaism  they  saw  the  kingdom  of  the  Demiurge.  And  so, 
while  they  acknowledged  the  history  of  the  Old  Testament  to 
be  true,  they  transferred  to  the  Demiurge  himself  whatever  in 
the  idea  of  God,  as  presented  by  the  Old  Testament,  appeared 
to  them  defective.  They  saw  the  image  of  this  being  reflected 
in  the  character  and  in  the  conceptions  of  the  people  devoted 
to  his  service.  Even  in  nature,  where  they  recognised  the 
rule  of  an  iron  necessity,  governing  by  invariable  and  inexor- 
able laws,  they  believed  that  the  God  of  holy  love,  revealed 
through  Christ,  v/as  not  to  be  found.  They  saw  there  a  plas- 
tic power,  manifesting  itself  indeed,  but  unable  to  master 
its  material,  to  subdue  the  destructive  agencies  which  resisted 
its  own  efforts.  They  beheld  here  the  old  chaos  breaking 
loose  again  in  manifold  ways ;  the  wild  energy  of  the  v\rj, 
revolting  without  control  against  the  dominion  which  the 
fashioner  would  exercise  over  it,  casting  off  the  yoke  imposed 
on  it,  and  destroying  the  work  he  had  begun.  They  recog- 
nised here,  indeed,  a  powerful  but  not  an  all-powerful  Demi- 
urge, against  whose  rule  the  v\rj,  which  he  sought  to  subject 
to  his  will,  was  continually  rebelling.  The  same  jealous 
being,  limited  in  his  power,  ruling  with  despotic  sway,  they 
imagined  they  saw  in  nature  no  less  than  in  the  Old  Testa- 
ment. Their  peculiar  views  involved  however  the  truth  that, 
even  at  the  stage  of  illumination  which  was  set  forth  in  the 
Old  Testament,  religion  was  not  wholly  emancipated  from  the 
principle  which  ruled  in  the  ancient  world ;  even  though  it  was 
designed  to  reveal  a  higher,  theistic  element  in  opposition  to 
that  principle.  This  could  be  effected  by  nothing  less  than  the 
redeeming  power  of  the  gospel.  These  Gnostics  thus  judged  : 
— the  supreme  God,  the  God  of  holiness  and  love,  who  has  no 
connection  whatever  with  the  sensible  world,  has  revealed  him- 
self in  this  earthly  creation  only  by  certain  divine  seeds  of  life 
which  He  has  scattered  among  men,  but  the  germination  of 
which  the  Demiurge  strives  to  check  and  suppress.  The  per- 
fect God  was  at  most  known  and  worshipped  in  mysteries 
by  a  few  spiritual  men.  But  now  this  God  has  through  his 
highest  JEon,  at  once,  and  without  any  foregoing  preparation, 
come  down  to  this  inferior  world,  for  the  purpose  of  drawing 
upward  to  himself  those  higher  and  kindred  spiritual  natures 
which  were  here  held  in  bondage.  Christianity  found  nowhere 
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in  the  whole  creation  a  sympathetic  welcome,  except  in  those 
theosophical  schools  where  a  higher  wisdom  in  the  form  of  secret 
doctrines  had  been  handed  down  from  age  to  age. 

This  difference  between  the  Gnostic  systems  was  one  of 
great  importance,  both  theoretically  and  practically.  The 
Gnostics  of  the  first  class,  who  looked  upon  the  Demiurge  as 
an  organ  and  representative  of  the  supreme  God,  who  fash- 
ioned nature  according  to  his  ideas,  and  guided  the  develop- 
ment of  God's  kingdom  in  history,  might,  consistently  with 
their  principles,  recognise  the  manifestation  of  the  divine  both 
in  nature  and  in  history.  They  were  not  necessarily  driven  to 
an  unchristian  hatred  of  the  world.  They  could  admit  that 
the  divine  element  might  be  revealed  even  in  earthly  relations ; 
that  everything  of  the  earth  was  capable  of  being  refined  and 
ennobled  by  its  influence.  In  their  ascetic  views  they  might 
therefore  be  very  moderate,  as  we  find  actually  to  have  been 
the  case  with  many  of  this  class  ;  but  still  their  notion  of  the 
vXrj  would  lead  to  the  mischievous  practical  result  of  tracing 
evil  exclusively  to  the  world  of  sense  ;  and  their  over  valua- 
tion of  a  contemplative  Gnosis  might  prove  unfavourable 
to  the  spirit  of  active  charity.  On  the  contrary,  the  other 
form  of  Gnosis,  which  represented  the  Creator  of  the  world  as 
a  being  directly  opposed  to  the  supreme  God  and  His  higher 
system,  would  necessarily  lead  to  a  wildly  fanatical  and  morose 
hatred  of  the  world,  wholly  at  war  with  the  spirit  of  Christi- 
anity. This  expressed  itself  in  two  ways ;  among  the  nobler 
and  more  sensible  class  it  took  the  form  of  an  extreme  and  rigid 
asceticism,  of  an  anxious  abhorrence  of  all  contact  with  the  world 
— though  to  mould  and  fashion  that  world  constitutes  a  part 
of  the  Christian  vocation.  In  this  case  morality  could  at  best 
be  only  negative,  a  mere  preparatory  purification  to  contem- 
plation. But  the  same  eccentric  hatred  of  the  world,  when 
coupled  with  pride  and  arrogance,  might  also  lead  to  wild  fana- 
ticism and  a  bold  contempt  of  all  moral  obligations.  When 
the  Gnostics  had  once  started  upon  the  principle  that  the 
whole  of  this  world  is  the  work  of  a  finite,  ungodlike  spirit, 
and  is  not  susceptible  of  any  revelation  of  the  divine — that 
the  loftier  natures  who  belong  to  a  far  higher  world  are  held 
in  bondage  by  it — they  easily  came  to  the  conclusion  that 
everything  external  is  a  matter  of  perfect  indifference  to  the 
inner  man  ;  nothing  of  a  loftier  nature  can  there  be  expressed  ; 
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the  outward  man  may  indulge  in  every  lust,  provided  only 
that  the  tranquillity  of  the  inner  man  is  not  thereby  disturbed 
in  its  meditation.  The  best  way  to  show  contempt  of,  and  to 
bid  defiance  to,  this  wretched  alien  world  was,  not  to  allow 
the  mind  to  be  affected  by  it  in  any  situation.  Men  should 
mortify  sense  by  indulging  in  every  lust,  and  still  preserving 
their  tranquillity  of  mind  unruffled.  "  We  must  conquer  lust 
by  the  enjoyment  of  lust,"  said  these  strong  men  (esprits  forts), 
"  for  it  is  no  great  thing  for  a  man  to  abstain  from  lust  who 
has  never  tried  it ;  but  true  greatness  consists  in  not  being 
overcome  by  it  when  surrounded  by  it."  *  Although  the 
statements  of  adversaries  ought  not  to  be  received  without 
great  caution  and  distrust,  and  we  ought  never  to  forget  that 
such  witnesses  were  liable,  either  by  unfriendly  inferences  or 
the  misconstruction  of  terms,  to  impute  to  such  sects  much 
that  was  false,  nevertheless  the  characteristic  maxims  quoted 
from  their  own  lips,  and  the  concurrent  testimony  of  such  men 
as  Ireriaeus  and  Epiphanius,  and  of  those  still  more  unpre- 
judiced and  careful  inquirers  the  Alexandrian  fathers,  places 
it  beyond  all  reasonable  doubt  that  they  not  merely  taught 
such  principles,  but  also  put  them  in  practice.  Besides,  that 
enemy  of  Christianity,  the  Neo-Platonist  Porphyry,  corrobo- 
rates this  statement  by  quoting  from  the  mouths  of  these  per- 
sons maxims  of  a  similar  import.  |  "A  little  standing  pool," 
they  said,  "  may  be  defiled,  when  any  impure  substance  is 
poured  into  it ;  not  so  the  ocean,  which  receives  everything, 
because  it  knows  its  own  immensity.  So  little  men  are 
overcome  by  eating ;  but  he  who  is  an  ocean  of  strength 
(e£ou<rm,  probably  a  peculiar  term  of  theirs,  and  a  misin- 
terpretation of  St.  Paul's  language,  1  Corinth,  viii.  9,  vi. 
19)  takes  everything  and  is  not  defiled."  Not  only  in  the 
history  of  Christian  sects  of  earlier  and  more  recent  times,  but 
also  among  the  sects  of  the  Hindoos,  and  even  among  the  rude 
islanders  of  Australia,  instances  may  be  found  of  such  tenden- 
cies to  defy  all  moral  obligations,  arising  either  from  specula- 
tive or  mystical  elements,  or  it  may  be  from  some  subjective 
caprice  opposing  itself  to  all  positive  law.  In  the  general  tempe- 
rament of  the  present  period,  the  false  yearning  of  the  subjective 
after  total  emancipation,  and  the  breaking  loose  from  all  the 

*  Clemens,  Stromat.  lib.  II.  f.  411. 

|  DC  abstinentia  earn.  lib.  I.  s.  40  et  seq. 
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bonds,  holy  or  unholy,  by  which  society  had  been  previously 
kept  together,  is  quite  apparent.  And  this  tendency  might 
seem  to  find  a  point  of  sympathy  in  that  unshackling  of  the 
spirit,  radically  different,  however,  in  its  character,  which 
Christianity  brought  along  with  it. 

This  difference  in  the  Gnostic  theories  shows  itself  again  in 
their  several  views  of  particular  moral  relations.  The  Gnos- 
tics of  the  last  class  either  enjoined  celibacy,  and  abhorred 
marriage  as  impure  and  profane,  or  else — on  the  principle 
that  whatever  pertained  to  sense  is  indifferent,  and  that  men 
ought  in  this  respect  to  defy  the  Demiurge  by  despising  his 
stringent  laws — they  justified  the  gratification  of  every  lust. 
Those  of  the  first  class,  on  the  contrary,  honoured  marriage  as 
a  holy  estate ;  and  in  this  respect  also  saw  in  Christianity  the 
complete  fulfilment  of  a  relation  introduced  into  the  world  of  the 
Demiurge,  as  a  type  of  a  higher  order  of  things.  Indeed  the 
Yalentinian  Gnosis,  which  invariably  regarded  the  lower  world 
as  a  symbol  and  mirror  of  the  higher,  which  sought  everywhere 
to  trace  the  manifestation  of  the  same  supreme  law  in  various  gra- 
dations of  different  stages  of  existence,  went  so  far  as  to  see  in  the 
relation  of  marriage  the  fulfilment  of  a  higher  law  which  pervades 
every  stage  and  degree  of  existence,  from  the  highest  link  of 
the  chain  downwards.  We  here  recognise  in  the  Valentinian 
Gnosis  the  first  attempt,  originating  in  the  influence  of  Chris- 
tianity, scientifically  to  determine  the  true  significance  of  mar- 
riage, in  its  connection  with  the  laws  of  the  universe — a  point 
which  the  mind  of  Plato  was  striving  to  reach  in  the  Sympo- 
sium ;  but  whicii  could  not  be  reached  and  adequately  pre- 
sented until  Christianity  had  led  men  to  recognise  the  oneness 
of  God's  image  in  both  the  sexes,  and  their  consequent  rela- 
tion to  each  other  and  to  the  common  type  of  humanity. 

The  difference  between  these  two  tendencies  of  Gnosticism 
strongly  manifested  itself  again  in  their  several  ways  of  contem- 
plating Christ's  person.  All  Gnostics  agreed,  it  is  true,  in 
this  respect — that,  as  they  distinguished  the  God  of  heaven 
from  the  God  of  nature,  and  consequently  made  an  undue 
separation  between  the  invisible  and  the  visible  world,  the 
divine  and  the  human,  they  could  not  acknowledge  the  unity 
of  the  human  and  divine  natures  in  the  person  of  Christ. 
Yet  as  in  the  principle  we  remarked  an  important  difference 
between  the  two  chief  branches  of  Gnosticism,  so  we  shall 
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observe  the  same  difference,  too,  in  the  consequence  to  which 
it  led.  We  shall  find  an  essential  divergence  in  the  views 
entertained  of  the  relation  between  the  divine  and  human 
natures  in  Christ.  One  class  regarded  the  humanity  of  Christ 
as  real,  and  even  as  possessed  of  a  certain  dignity  of  its  own  ; 
yet,  as  they  made  two  Gods  of  the  one  God  of  heaven  and  of 
nature,  and  represented  the  creator  of  the  latter  to  be  nothing 
more  than  the  instrument  of  the  former,  so  they  divided  the 
one  Christ  into  two  Christs — a  higher  and  a  lower,  a  heavenly 
and  an  earthly  Christ — the  latter  serving  merely  as  the  organ 
of  the  former  ;  and  this,  not  by  an  original  and  inseparable 
union,  but  in  such  sense  that  the  former  first  united  himself 
with  the  latter  at  his  baptism  in  the  Jordan.  But  the  other 
form  of  Gnosis,  denying,  as  it  did,  all  connection  of  Christi- 
anity with  Judaism,  and  all  progressive  development  of  the 
kingdom  of  God  among  men,  making  of  the  God  of  Christ 
and  the  gospel  a  different  being  from  the  God  of  nature  arid  of 
history,  must  necessarily  do  away  the  connection  of  Christ's 
manifestation  with  nature  and  with  history.  The  favourite 
notion  of  oriental  fancy,*  and  which  had  long  gained  currency 
among  the  Jews,  that  a  higher  spirit  has  the  faculty  of  pre- 
senting himself  to  the  outward  eye  in  various  delusive  though 
sensible  forms,  but  posesssing  no  reality  of  substance,  was 
applied  to  Christ.  One  entire  and  important  part  of  his 
earthly  existence  and  of  his  personal  being  was  criticized 
away  ;  his  whole  humanity  was  denied,  and  made  to  be  a 
mere  deceptive  show,  a  mere  vision.^  Yet  we  can  in  nowise 
agree  with  those  who  hold  that  Docetism  was  only  one  form, 
modified  by  the  spirit  of  the  age,  in  which  a  decided  tendency 
to  idealism  and  rationalism  manifested  itself;  so  that,  had 
the  Docetce  lived  at  some  other  period,  they  would  have 
substituted  in  place  of  the  historical  Christ  a  mere  ideal  one. 
We  must,  however,  carefully  distinguish  the  proper  essence 
of  the  heretical  tendency  from  the  symptoms  through  which  it 
expressed  itself.  Docetism  may  be  the  result  of  very  different 
tendencies  of  mind — of  a  supranaturalist  as  well  as  of  a  ration- 

*  We  have  only  to  think  of  the  Hindoo  Maia,  and  the  host  of  Indian 
myths. 

f  Just  as  Philo's  idea  of  the  Old  Testament  theophanies  led  to  the 
views  entertained  by  one  Jewish  sect  respecting  the  angelophanies  no- 
ticed in  Justin  M.,  Dial.  c.  Tryph.  See  vol.  I.  p.  58. 
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alist.  It  might  have  been  founded  on  a  strong  interest  to  give 
all  possible  prominence  to  this  supernatural  and  real  element 
in  Christ's  appearance.  Docetism  in  this  case  might  suppose 
a  real,  though  not  sensuous  Christ ;  and  a  real  impartation  of 
Christ  to  humanity.  Christ  gave  himself,  according  to  this 
view,  to  humanity,  as  a  source  of  divine  life ;  only  he  did  not 
present  himself  to  man's  eye  of  sense  in  his  true,  divine  nature, 
but,  in  order  to  be  perceived  by  them,  without,  however,  coming 
himself  into  any  contact  with  matter,  in  an  unreal  sensible 
veil.  His  appearance  was  something  objectively  true  ;  but  the 
sensible  form  in  which  this  was  apparent  to  men  was  merely 
subjective  ;  for  this  was  the  only  way  in  which  men,  under  the 
dominion  of  sense,  could  hold  any  intercourse  with  a  nature  so 
divine.  A  highly  and  exclusively  supranaturalist  mode  of  view 
might  lead  in  this  case  to  a  total  denial  of  the  reality  of  the 
natural  element  in  Christ.  But  even  under  this  form  of  Docet- 
ism there  might  also  lurk  a  tendency  to  subtilize  Christianity, 
and  to  make  the  life  of  Christ  a  mere  symbol  of  a  spiritual 
communication  from  God,  to  substitute  the  idea  of  God's  re- 
deeming power  for  the  historical  Redeemer.  In  short,  there 
might  eventually  spring  out  of  such  a  tendency  an  opposition 
to  historical  Christianity,  of  which,  indeed,  we  shall  afterwards 
find  instances. 

When  these  Gnostics,  with  their  system  ready  made,  looked 
into  the  New  Testament,  they  could  easily  find  it  all  there, 
since  they  only  sought  for  points  to  which  they  might  attach 
it.  Trusting  to  the  inner  light  of  their  higher  spiritual  na- 
ture, which  was  to  make  all  things  clear  to  them,  they  gave 
themselves  but  little  concern  about  the  letter  of  the  religious 
records.  In  all  cases  they  were  for  explaining  outward  things 
from  within — that  is,  from  their  own  intuitions,  which  were 
above  all  doubt ;  they  disdained  the  helps  necessary  to  unfold 
the  spirit  contained  under  the  cover  of  the  word ;  they  de- 
spised the  laws  of  thought  and  of  language.*  Consequently 
in  interpreting  the  records  of  religion  they  were  liable  to  all 
manner  of  delusion  ;  while  also,  without  any  intention  of  fraud, 
they  had  power  to  charm  others,  as  ignorant  of  those  laws  as 
they  were  themselves,  within  the  circle  of  their  intuitions  and 

*  Origeu,  in  Philocal.  c.  14,  shows  ho\v  the  Gnostics  were  confirmed 
in  their  errors  in  biblical  interpretation  by  the  a.yvolx  ruv 
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symbolical  representations.  Taking,  for  instance,  the  term 
"  world,"  wherever  it  occurs  in  the  New  Testament,  in  one 
and  the  same  sense,  neither  distinguishing  nor  separating  the 
objective  from  the  subjective  world,  they  could  easily  enough 
find  proofs  for  the  position  that  the  whole  earthly  creation  is 
faulty  and  defective,  so  that  it  could  not  have  proceeded  from  the 
Supreme  and  perfect  God.  The  parables,  to  whose  simplicity 
and  profound  practical  meaning  they  were  quite  blind,  were 
specially  welcome  to  them,  because  in  them,  when  the  point  of 
comparison  which  first  suggested  them  was  once  dropped,  an 
arbitrary  interpretation  had  the  fullest  scope.  The  contro- 
versy excited,  however,  by  this  arbitrary  mode  of  exposition 
among  the  Gnostics,  had  the  good  effect  of  turning  the  atten- 
tion of  their  opponents  to  the  necessity  of  a  sober,  grammatical 
method  of  scriptural  interpretation,  and  leading  them  to  esta- 
blish the  first  hermeneutical  canons;  as  may  be  seen  from 
numerous  examples  in  Irenaeus,  Tertullian,  Clement,  and 
Origen. 

As  the  opinion  that  falsehood  is  allowable  and  even  neces- 
sary for  guiding  the  multitude  was  a  deeply-rooted  principle  of 
the  aristocratism  of  the  old  world ;  and  as  it  was  Christianity 
that  first  cut  off  all  justification  of  falsehood,  and  first  awakened 
a  general  conviction  of  the  absolute  obligation  of  truthful- 
ness, founded  on  the  fact  that  all  are  alike  rational,  all  created 
alike  in  the  image  of  God ;  so  it  was  an  'inseparable  conse- 
quence of  that  reaction  of  the  old  aristocratic  spirit  with  which 
Gnosticism  was  connected,  that  the  principle  of  the  condi- 
tional legitimacy  of  Falsehood  once  more  slipped  in.  By  means 
of  the  opposition  which  the  Gnostics  set  up  between  psychical 
and  spiritual  men,  they  could  call  it  good  to  descend  from  the 
higher  position  to  the  lower,  and  to  say  to  the  latter  stage 
what  is  false,  because  they  are  incapable  of  receiving  the  pure 
truth.  This  principle  influenced  their  interpretation  of  the 
New  Testament ;  and  led  them  to  invent  the  theory  of  exege- 
tical  accommodation.  Many  among  them  asserted  that  Christ 
and  the  apostles  expressed  themselves  differently  according  to 
the  different  standing  of  those  whom  they  addressed — that 
they  accommodated  themselves  to  these  different  positions; 
to  the  natural  men  (the  \lsv%tKoi),  those  who  stood  on  the 
ground  of  blind,  unconscious  faith — faith  on  outward  autho- 
rity and  on  miracles  (those  who  were  tied  down  to  Jewish 
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prejudices) — they  spoke  only  of  a  Demiurge,  for  in  truth  the 
limited  capacities  of  these  men  were  unfitted  for  anything 
higher.  The  higher  truths  from  the  world  of  .ZEons,  and  re- 
lating to  that  world,  they  had  communicated  to  none  but  a 
small  circle  of  the  initiated,  who,  by  virtue  of  their  higher,  spi- 
ritual nature  (the  TrvevpaTtKoi),  were  capable  of  understanding 
such  truths.  But  in  all  other  cases  they  had  simply  hinted  at 
these  truths  in  isolated  figures  and  symbols,  intelligible  to  such 
natures  alone.  That  higher  wisdom  they  had,  as  St.  Paul  de- 
clared, 1  Corinth,  ii.  6,  spoken  by  word  of  mouth  only  to 
such  as  were  perfect ;  and  it  was  only  by  oral  transmission 
within  the  circle  of  the  initiated  that  it  was  to  be  continually 
handed  down.  The  knowledge  of  this  secret  tradition,  there- 
fore, first  furnishes  the  true  key  to  the  more  profound  exposition 
of  scripture.  Though  other  church  teachers,  on  whom  the 
spirit  of  Platonism  had  too  great  an  influence,  were  not  wholly 
exempt  from  this  aristocratic  element,  yet  the  clear  and  earnest 
Christian  spirit  expressly  opposed  it  in  the  person  of  Irenaeus. 
"  The  apostles,"  he  said,*  "  who  were  sent  forth  to  reclaim  the 
erring,  to  restore  sight  to  the  blind,  to  heal  the  sick,  assuredly 
did  not  speak  to  them  according  to  their  existing  opinions,  but 
according  to  the  revelation  of  truth.  What  physician  who 
desires  to  heal  the  sick  will  treat  his  patient  just  as  he  would 
haye  him,  and  not  rather  so  as  will  effect  his  cure?  The 
apostles,  who  were  disciples  of  the  truth,  are  strangers  to  all 
falsehood,  because  falsehood  has  nothing  in  common  with  truth, 
any  more  than  darkness  has  with  light.  Our  Lord,  wrho  is 
the  truth,  could  not  therefore  deceive." 

Others,  on  the  principles  of  their  Gnosis,  ventured  to  submit 
the  whole  New  Testament  to  the  boldest  criticism,  affirming 
it  to  be  impossible  from  the  instructions  of  the  apostles  alone 
to  get  at  the  pure  doctrines  of  Christ ;  for  the  apostles  them- 
selves were  still  in  some  degree  fettered  by  psychical  or 
Jewish  opinions.  The  spiritual  man  (the  Pneumaticus)  must 
sift  the  "  natural "  from  the  "spiritual"  in  their  writings. 
And  they  even  went  so  far  as  to  distinguish,  in  Christ's  dis- 
courses, what  had  been  spoken  by  the  natural  Christ  under 
the  inspiration  of  the  Demiurge;  what  had  been  expressed 
through  him  by  the  divine  "  Wisdom,"  which  had  not  yet 
reached  its  full  development,  but  still  fluctuated  between  the 
*  Lib.  III.  c.  5. 
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province  of  the  Demiurge  and  the  "  Pleroma  ;"*  and  what 
had  been  spoken  through  him  by  the  supreme  vovc  out  of  the 
Pleroma.  t 

It  is  easy  to  see  that  under  this  theosophical  mode  of  view 
and  expression  is  veiled  a  completely  rationalistic  mode  of 
thinking,  which  strives  to  soar  above  the  Christ  and  the  Chris- 
tianity of  history.  It  evidently  proceeds  on  the  hypothesis 
of  a  contrariety  between  the  idea  and  its  manifestation  in  the 
original  Christianity — of  a  perfectibility  of  Christianity,  by 
means  of  which  it  was  to  purify  itself  from  that  which,  in 
its  first  form  of  manifestation,  checked  and  vitiated  the  pure 
evolution  of  the  idea.  In  the  person  of  Christ  himself  a  dis- 
tinction was  also  made  between  what  belongs  to  the  idea,  and 
what  belongs  to  the  disturbing  element  of  the  temporal  mani- 
festation— between  the  truth  which  he  uttered  in  the  inime- 
diateness  of  inspiration  from  an  intuition  soaring  beyond  all 
temporal  considerations,  and  what  he  spoke  from  the  inferior 
position  of  reflection  disturbed  by  the  ideas  of  time. 

These  Gnostics  for  the  most  part  had  no  intention  of  sepa- 
rating from  the  rest  of  the  church,  and  establishing  distinct 
communities  of  their  own,  They  were  convinced  that  the 
psychical  natures  were  unable,  from  their  lower  station,  to  un- 
derstand Christianity  otherwise  than  in  the  form  the  church 
gave  it ;  that  they  could  not  reach  beyond  a  blind  faith  on 
authority  ;  that  they  were  utterly  destitute  of  a  faculty  for  the 
higher  spiritual  intuition ; — they  did  not  wish  therefore  to  dis- 
turb these  common  followers  of  the  church  in  their  peace  of 
faith  ;  J  they  were  for  uniting  with  the  ordinary  congregations, 
and  establishing  in  connection  with  them  a  kind  of  theosophic 
school  of  Christian  mysteries,  to  which  all  should  be  ad- 
mitted in  whom  they  could  discern  that  higher  faculty  which 
was  not  bestowed  on  all.  They  complained  that  they  were 
called  heretics,  though  they  fully  concurred  in  the  teaching  of 
the  church.§ 

But  what  would  have  become  of  the  church,  had  they  suc- 

*  The  Sophia,  Achamoth,     See  below.         f  Vid.  Iren.  lib.  III.  c.  2. 

J    Tous  Keivsi;  ixxXnffiaffTixovs* 

§  Queruntur  de  nobis,  quod,  cum  similia  nobiscum  sentiant,  sine 
causa  abstineamus  nos  a  commuuicatione  eorum,  el,  cum  eadem  dicant 
et  eaudem  habeant  doctriuam,  vocemus  illos  hsereticos.  Iren.  lib.  III. 
c.  15. 
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ceeded  in  their  design  of  propagating  their  sect  within  it  by 
means  of  such  a  distinction  of  two  different  positions  in  reli- 
gion ?  The  very  essence  of  the  church,  which  admits  of  no 
such  distinction,  which  rests  on  the  fact  of  a  common  faith 
uniting  all  hearts  in  the  same  fellowship  of  a  higher  life — in 
short,  the  peculiar  character  of  Christianity  itself — would 
have  been  thereby  destroyed.  Christianity  could,  as  we  have 
seen,  let  itself  down  again  to  a  more  Jewish  position  of  the 
mind  ;  it  could  wrap  itself  in  a  Jewish  dress,  and  could  be  thus 
propagated  in  the  consciousness  of  men,  who  required  to  be 
trained  to  Christian  freedom  by  a  gradual  process.  Still  the 
essentials  of  the  church  remained,  though  in  a  very  inadequate 
form,  resulting  from  the  reaction  of  an  earlier  stage  of  religious 
development.  But  had  the  church  allowed  room  for  such  a 
distinction  within  its  bosom,  it  must  have  forfeited  its  very 
essence  and  existence.  Accordingly  the  spirit,  which  throws 
off  whatever  it  cannot  digest  and  assimilate  to  its  own  nature, 
united  men  of  the  most  opposite  theological  tendencies  in  a 
common  resistance  to  this  reaction,  which  directly  threatened 
the  very  life  of  the  church  itself. 

Gnosticism  had  a  twofold  conflict  to  sustain — a  conflict  with 
the  Christian  principle  which  laboured  to  maintain  its  essential 
independence,  and  another  with  Platonism.  Plotinus,  who  in 
his  works  nowhere  openly  attacks  Christianity,  felt  himself  com- 
pelled to  come  forward  as  an  opponent  of  the  Gnostics,  because 
in  their  speculations  they  pretended  to  soar  high  above  Plato 
and  the  old  Greek  philosophy.*  He  evidently  does  them  injus- 
tice when  he  asserts  that  what  they  taught  consisted  partly  of 
ideas,  borrowed  from  Plato,  and  partly  in  novelties,  devoid,  how- 
ever, of  truth,  which  they  had  devised  in  order  to  form  a  system 
of  their  own.f  Their  divergence  from  Platonism  was  by  no 
means  an  arbitrary  elaborate  device,  worked  out  with  a  view 
to  outdo  antiquity  ;  but  it  was  necessarily  grounded  in  their 
religious  and  philosophical  principles, — as  indeed  Plotinus 

*  He  accuses  them  of  perverting  Plato's  doctrines,  and  of  seeking  to 
place  them  in  an  unfavourable  light :  cfij  a,lrol  fj.lv  <r*jv  vonrvv  <pw<r<v  xctra- 

vtvovtKOTtf,  \xiivnv  %\  KO.}  vuv  a.XXuv  TUV  fjMxecoiuv  av^ftJv  fjuvi.  They  should 
not  \v  Tta  raiif  "EAX»v«;  %tu,<rv/>tiv  xcci  i/fioi^tiv  TO.  aunav  Iv  fftiffTKO'ii  Tetoa  To7- 

a.xouevffi' *on7v.  Ennead.  II.  1.  IX.  See  also  Porphyry's  life  of  Plotiuus, 
c.  16. 

f  "O*.a;  yu^  Kvre7s  TO,  ftlv  irce,pa.  vov  nXa<r&/vaf   ilXwra.1,  TO.  ^l  oya.  xutvoro- 
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himself  evinces  by  his  mode  of  combating  them.  On  those 
principles,  both  as  regards  their  Christian  and  their  Oriental 
theosophic  element,  the  Gnostics  must  have  believed  that  they 
found  in  Plato  intimations  of  the  truth  indeed,  but  that  they 
still  missed  the  true  light  which  was  to  illuminate  the  history  of 
the  universe.  To  Plotinus,  no  doubt,  regarding  this  new  ten- 
dency from  his  peculiar  position  as  a  Greek  philosopher,  it  must 
have  seemed,  in  respect  both  to  what  was  true  and  what  was 
false  in  it,  a  declension  from  the  old  healthy  enlightenment  of 
the  Greeks,  and  wholly  repugnant  to  Hellenic  sobriety.  He 
saw  in  it  a  contagious,  fanatical  turn  of  thinking,  which  had 
taken  possession  of  men's  minds  and  rendered  them  incapable 
of  appreciating  arguments  from  reason.*  In  Plotinus  the  oppo- 
sition of  the  Platonic  principle  to  the  Gnosis  on  one  hand  is 
directed  against  Christianity  itself,  against  the  Christian  ele- 
ment admitted  by  the  Gnostics  ;  on  the  other  hand  it  coin- 
cides with  the  resistance  which  the  Christian  principle  itself 
would  make  to  the  Gnosis ;  and  it  is  interesting  to  compare 
what  Plotinus  says  in  this  respect  with  the  similar  strictures 
made  by  Christian  antagonists  of  the  Gnostic  heresy. 

In  respect  to  the  former  line  of  controversy,  it  is  necessary 
to  notice,  first  of  all,  his  opposition  to  the  teleological  argu- 
ment. Though  it  may  have  found  a  place  in  the  original 
Platonism,  which  was  not  rigidly  carried  out  to  all  its  conse- 
quences, yet  it  is  wholly  excluded  by  the  more  severe  and 
systematic  deduction  of  the  Neo- Platonic  Monadism.*  No- 

*  The  statement  of  Plotinus,  that  the  ancients  have  advanced  many 
better  things  on  spiritual  matters,  as  will  be  readily  seen  by  such  as 
have  not  been  carried  away  by  the  delusion  now  spreading  among 
men  (rots  ^-/j  l^K-rxrifftivoit  VTIV  ivtSiouira.*  il;  a-vQ^uvovs  u-reirvv),  suggests 
the  question  whether  by  this  a.<xa.r-n  is  to  be  understood  the  spreading 
Gnosis,  or  the  still  more  widely  spreading  Christianity.  If  the  latter, 
then,  as  this  would  be  the  only  passage  in  which  he  has  attacked  Chris- 
tianity, it  would  be  singular  that  he  should  have  done  so  but  once,  and 
then  in  so  vague  and  indefinite  a  manner.  We  must  then  ascribe  it  to 
his  indulgence  to  a  religion  which  may  have  had  its  followers  among 
his  immediate  friends.  Other  polemical  allusions,  bearing  against 
Christianity  generally,  have  indeed  been  found  by  Creuzer  in  his 
review  of  the  edition  of  Heigl,  in  the  Studien  und  Kritiken,  1834,  II., 
and  by  Baur,  in  his  investigations  of  this  book  of  Plotinus,  in  his 
History  of  Gnosticism,  p.  418,  &c.  Yet  I  cannot  agree  with  the  latter 
in  seeing  such  allusions  in  all  the  passages  he  quotes  for  this  end. 

t  So  I  think  I  may  call  the  system  of  Plotiuus,  notwithstanding  his 

D2 
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thing  is  here  admitted  but  the  immanent  necessity  of  the 
notion,  in  its  evolution  from  the  Absolute  to  the  extreme 
limit  of  all  being.  The  teleological  motive  in  the  operation  of 
spiritual  powers,  which  the  Gnosis  recognised,  as  well  as  the 
substitution  of  this  transitive  action  in  place  of  the  immanent 
necessity  of  a  process  of  development,  must  have  appeared  to 
Plotinus  an  anthropopathic  falsification  of  the  yo^ra,  by  trans- 
ferring the  notion  of  the  end  and  of  the  thereby  determined 
beginning  of  an  action,  taken  from  human  and  temporal 
relations,  to  an  order  of  things  placed  above  and  beyond  these 
categories.  *  Accordingly  it  seemed  to  him  ridiculous  that 
they  should  transfer  to  the  Demiurge  the  relation  of  the  human 
artist  to  his  work,  and  say  he  created  the  world  for  his  own 
glory,  f  The  Gnostics,  however,  whom  we  described  as  belong- 
ing to  the  first  class,  would  by  no  means  spurn  such  a  comparison 
and  analogy  ;  but  knew  how  to  make  a  very  good  use  of  them 
on  their  own  principles,  by  which  they  sought  to  show  how  the 
highest  stage  of  Being  copied  itself  in  all  the  succeding  steps. 

Again,  Plotinus,  agreeably  to  his  hypothesis  of  the  im- 
manent necessity  of  the  mundane  process  of  development,  in 
which  everything  occupied  the  precise  place  which  belonged  to 
it  as  a  part,  regarded  the  great  question  on  which  the  Gnostics 
bestowed  so  much  labour — whence  are  imperfection  and  evil — 
as  not  less  absurd  than  the  answers  which  they  gave  to  that 
question.  The  Christian  doctrine  of  the  fall  must  have 
appeared  to  him  in  the  same  light  on  the  principles  of  his  own 
monadistic  scheme  of  the  universe. 

He  says  of  the  Gnostics,  that,  striving  to  rise  above  reason, 
they  had  fallen  below  it ;  J  a  proposition,  however,  which, 
understood  according  to  the  principles  of  Plotinus,  tells  not 
only  against  the  fanciful  speculations  of  the  Gnostics,  but  also 
against  the  Christian  notion  of  revelation,  and  against  the 
Christian  idea  of  divine  grace. 

In  the  following  case,  too,  Plotinus'  objection  to  the  Gnostic 
scheme  would  also  bear  against  the  Christian  doctrine.  He 

doctrine  of  the  KA.JJ,  for  he  regards  it  as  having  no  positive  existence,  but 
only  forms  the  boundary  of  all  being. 

*    To  S«  S;«  vi  \-rotnfft   x,oir/u.ov,   vav76v  rtv   ^.a,  vi  kffri   -^vy^ ;    Ka<  "bio,  <ri  o  £»}- 

ifFoiv/rs* ,  "O  fpcarov  /u.lv  dg-^viv  Xa,fjc.@>tx.vovruv  I/TTI  TOV    0.11. 
f  Yi\o7oi>  To'tvo,  TIUMTO,  not.}  f^,iT»<f>ttovTuv  o.vo  Tut  a. 
J   Ta  %i  ii-vip  vnuv  %%•/>  tr-Tiv  s%co  vou  iriffiiv. 
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represents  it  as  very  absurd  in  the  Gnostics  to  presume  to 
exalt  themselves  above  the  great  heavenly  bodies,  calling  their 
own  souls  and  those  of  the  worst  men  immortal  and  divine  ; 
while  in  the  stars,  whose  regular  courses  manifested  the  pre- 
sence of  a  soul  acting  without  disturbance  in  obedience  to 
invariable  laws,  they  could  see  nothing  but  perishable  matter.* 
To  Ploiinus  the  soul  of  man  appeared  vastly  inferior  to  that 
which  resided  in  those  great  heavenly  bodies,  always  remain- 
ing like  itself,  and  exempt  from  all  change  and  all  passion. 

Though  the  charge  of  pride,  which  Plotinus  brought  against 
the  Gnostics,  was,  in  one  view  of  it,  the  same  which  was  urged 
on  the  side  of  paganism  generally  against  the  whole  Christian 
scheme,  yet  in  another  view,  where  he  complained  of  the 
arrogance  and  superciliousness  of  the  Gnostics,  and  found  in 
them  nothing  like  humility,  he  might  perhaps  be  arguing  in 
agreement  with  the  Christian  principle  itself.  u  Men  without 
understanding,"  says  he,  "  are  taken  by  such  discourses,  in  which 
they  are  told  all  at  once,  '  You  shall  be  not  only  better  than  all 
men,  but  even  than  all  gods  ;'  for  pride  is  great  in  man  ;  and 
he  who  before  thought  meanly  of  himself,  and  classed  himself 
with  ordinary  mortals,  f  begins  to  be  puffed  up  when  he  hears 
it  said,  i  Thou  art  a  son  of  God,  but  the  others,  whom  you 
admire,  are  not  such  ;  for  what  they  have  received  from  the 
fathers,  what  they  reverence,  is  not  the  right  doctrine  ;  but 
thou  art  higher  than  the  very  heavens,  even  without  labouring 
for  it.'  "  J  In  this  charge  of  arrogance  against  the  Gnostics, 
as  boasting  of  their  loftier  pneumatic  origin  and  nature, 
Irenaeus  also  agreed,  when  he  says  of  them,§  "  Whoever  joins 
them  is  at  once  puffed  up  ;  thinks  himself  neither  in  heaven 
nor  on  earth,  but  to  belong  already  to  the  Pleroma,  and  struts 
about  full  of  pride."  Here  we  see  the  unspeculative  church- 
father  and  the  pagan  philosopher  perfectly  agreeing  in  attacking- 
the  spiritual  pride  of  the  Gnostics.  And  yet  it  may  be  asked 
whether  Plotinus  must  not  on  his  principles  have  judged  pre- 


*  Oi/ol  TIJV  /jutv  etlfeav  •^/wx^tv  «3#v«<rev  xou  9-s/av  Xsys/v  XK}  TWV  TUV  Qa.vXo<ra.- 
TUV  o.vSpuvruv,  TOV  "Si  ov^etvov  •jfa-vra,  KCU  TO.  kx.it  oLffTpa,  f^n  Ttig  a.Savd<rou  xtxoiyu- 
xivui. 

f  'O  <7rgort(>ov  retvrstvos  *«<  p,s>rgio$  x,ai  fiiary;  dvyo.  From  this  combina- 
tion of  homogeneous  predicates,  it  seems  to  me  that  the  rav-iivd}  refers  here 
to  mearint-s-s  of  condition,  and  that  this  passage  cannot  he  reckoned  with 
those  in  which  a  blow  is  nimed  against  the  Christian  notion  of  humility. 

J    KpiiTTuv  x,cti  Ttv  ovgeu.-j,  oi/^lv  rfavriffKS*  §    Lib.  III.  C.  15. 
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cisely  in  the  same  way  of  the  Christians,  who  gloried  in 
having  become,  through  grace,  the  children  of  God,  and 
despised  the  religion  and  civilization  handed  down  to  them  from 
the  fathers  ; — whether,  in  writing  that  passage,  he  was  not,  at 
the  same  time,  thinking  of  the  Christians  as  a  body. 

Plotinus  (who  does  not  distinguish  the  several  parties  among 
the  Gnostics)*  referring  to  those  who  maintained  an  absolute 
opposition  between  the  Demiurge  and  the  Supreme  God,  as 
well  as  between  the  two  orders  of  world,  says  that  their  doc- 
trine led  to  the  same  practical  result  as  the  principles  of  the 
Epicurean  school,  which  denied  everything  divine,  and  made 
pleasure  the  supreme  good.  For  were  it  true  that  this  world 
is  so  utterly  alienated  from  all  that  is  godlike,  that  the  latter 
cannot  reveal  or  realize  itself  in  it,  it  would  follow  that  nothing 
remained  for  a  man  but  to  serve  interest  and  pleasure,  f  if 
his  own  moral  nature  did  not  teach  him  better  than  such  a 
system. J  Justly  also  does  he  ascribe  to  their  fundamental 
principles  the  absence  in  all  their  systems  of  a  theory  of 
morals,§  and  he  sums  up  with  these  remarks : — "  To  say, 
'  Look  to  God,'  is  nothing  to  the  purpose,  unless  we  are  taught 
how  we  may  be  able  to  look  away  to  him ;  for  what  hinders 

*  Baur  has  acknowledged  this.  See  his  work,  just  mentioned,  p.  446. 
In  respect  to  the  theoretical  part — the  speculative  view  of  the  universe — 
the  majority  of  the  allusions  in  Plotinus  are  doubtless  to  the  great  Valen- 
tinian  branch  of  the  Gnostic  system.  In  this  I  agree  with  Baur.  In 
respect  to  the  practical  part,  the  attack  seems  to  be  directed  for  the  most 
part  against  the  purely  Dualistic  and  antinomian  views.  In  fact,  Por- 
phyry, the  disciple  of  Plotinus,  combats  this  tendency  in  his  work  on 
"  Abstinence  from  animal  food."  I  can  find  nothing  in  the  book  which 
may  not  be  sufficiently  explained  on  this  hypothesis, — nothing  which,  as 
Baur  supposes,  could  refer  directly  to  the  sect  of  Marcion.  In  reference 
to  the  latter,  Plotinus  would  not  have  passed  over  without  notice  the 
strictly  moral  spirit  which  pervaded  his  sect.  The  preeminently  prac- 
tical tendency  of  Marcion  was  in  no  sense  calculated  to  bring  on  a 
collision  between  his  school  and  the  New  Platonists.  It  is  deserving  of 
remark,  however,  that  Porphyry  names  none  of  the  Gnostics  who  are 
known  to  us,  but  others  who  are  wholly  unknown.  With  the  works,  too, 
which  are  said  to  have  been  the  fruit  of  immense  labour  on  the  part  of 
the  Gnostics  mentioned  by  him,  we  are  totally  anacquainted.  Perhaps 
we  might  obtain  more  accurate  information  of  an  ante-Christian  Gnosis 
if  these  works  were  in  our  hands. 

1   E/  ttitiTi;  fif  <pvcrsi  <ry  OC.UTOU  Koi'tvruv  tiri  T( 
^oyov  rttpi  ctpiTvi;  ifi'X'owffQcii. 
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one,  it  might  be  said,  from  looking  to  God,  though  he  should 
neither  abstain  from  pleasure  nor  moderate  his  auger ;  since, 
surely,  men  may  remember  the  name  of  God  at  the  very  time 
that  they  abandon  themselves  to  their  passions.  Virtue, 
which  goes  right  forward  to  its  end  and  dwells  in  the  soul 
with  wisdom  for  its  companion,  enables  me  to  meditate  on 
God.  But  when,  without  true  virtue,  God  is  named,  it  is  only 
an  empty  name." 

The  most  convenient  basis  for  a  classification  of  the  Gnostic 
sects  is  furnished  by  our  remarks  on  the  more  important  differ- 
ences among  them.  They  will  best  be  referred  to  different 
classes  according1  as  they  adopted  a  sterner  or  a  milder  form  of 
Dualism  ;  according  as  they  represented  the  Demiurge  as  a 
being  altogether  alien  from  and  opposed  to  the  Supreme  God, 
or  only  as  subordinate  to  him  and  acting  even  in  the  ante- 
Christian  period  as  his  unconscious  organ  ;  according  as  they 
acknowledged  the  connection  subsisting  between  the  visible  and 
invisible  worlds,  between  God's  revelation  in  nature,  in  history, 
and  Christianity — the  identity  of  the  Old  and  New  Testaments 
as  belonging  to  the  same  unity  of  the  theocratic  development 
— or  denied  all  this,  and  asserted  an  absolute  contrariety  in 
these  several  respects.  In  short,  we  may  divide  the  Gnostic 
sects  into  two  classes — one  attached,  the  other  opposed,  to 
Judaism.  If,  however,  we  do  not  always  find  the  antithesis  so 
sharply  defined  in  the  facts  as  it  is  presented  in  the  concep- 
tion, but,  on  the  contrary,  observe  many  shades  of  transition 
from  the  stiff  and  rigid  form  of  contrast  down  to  the  more 
flowing  and  evanescent  shapes,  this  is  precisely  what  might  be 
expected  in  such  a  time  of  ferment  and  confusion — the  same 
thing,  in  fact,  which  occurs  in  other  more  decided  instances  of 
contrariety.  It  furnishes,  therefore,  no  objection  to  the  cor- 
rectness of  our  division. 

As  the  first  contrasts  in  the  mode  of  apprehending  Christi- 
anity came  from  its  birthplace  in  Judaism,  this  is  also  true  of 
the  Gnosis,  even  though  the  latter  subsequently  developed 
itself  into  a  direct  opposition  to  Judaism.  We  have,  in  fact, 
already  observed,  among  the  Judaizing  sects  themselves, 
Gnostic  elements  attributable  to  the  mystical,  theosophical, 
or  .speculative  tendencies  existing  among  the  Jews.  Accord- 
ingly many  phenomena  may  present  themselves,  of  which  we 
shall  be  at  a  loss  whether  to  ascribe  them  to  Judaizing  or  to 
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Gnostic  sects.  And  as  these  phenomena  belong  to  the  com- 
mon element  of  both,  and  constitute  transition  points  between 
them,  we  may  be  in  one  sense  right,  whether  we  close 
with  them  the  development  of  the  Judaizing  sects,  or  make 
them  the  opening  of  the  development  of  the  Gnostic  sects. 
When,  however,  a  phenomenon  presents  itself  which  in  spirit 
and  character  belongs  to  a  fundamentally  Jewish  cast  of 
thought,  though  it  may  seem  to  contain  individual  elements 
of  Gnosticism,  we  shall  notwithstanding  be  obliged  to  refer  it  to 
the  former  system.  Wherever  certain  tendencies  or  ideas  pre- 
dominate in  the  intellectual  atmosphere  of  a  period,  they 
inevitably  become  mixed  up  with  all  that  in  any  way  offers  a 
rallying  point  for  them,  even  though  in  other  respects  it  con- 
stitutes quite  an  opposite  tendency.  This  holds  good  of  the 
religious  direction  which  shows  itself  in  the  Clementines.* 
Although  it  must  be  conceded  that  individual  ideas,  closely 
akin  to  Gnosticism,  are  to  be  found  in  this  work,  yet  the 
desire  to  simplify  the  doctrine  of  faith — the  dogma  of  a 
primitive  religion,  simply  restored  by  Moses  and  Christ ;  the 
purely  Jewish  conception  of  TrivriQ  ;  the  prominence  given  to 
outward  works,  the  assertion  of  their  meritoriousness,  arid  the 
predominant  tendency  to  the  outward  and  practical  life, — 
points  which  the  Gnostic  himself  would  ascribe  to  the  psychical 
temperament,  incapable  of  receiving  the  Gnosis ; — all  this  is 
too  characteristically  distinctive  of  the  Jewish  position,  as 
opposed  to  the  Gnosis,  to  leave  a  doubt  under  which  category 
we  ought  to  place  this  phenomenon.  And  at  the  same  time 
the  work  itself  assumes  a  polemical  attitude  against  Gnosticism, 
of  which  this  work  makes  Simon  Magus  the  representative. 
We  must  therefore  view  the  Clementines  not  merely  as  not 
belonging  to  Gnosticim,  but  as  representing-  the  extreme  of  the 
Jewish  position,  the  direct  contrast  to  the  system  of  Marcion. 
The  extreme  point  of  Judaism  in  the  Clementines,  and  the  one 
most  directly  opposed  to  the  Marcionitic  heresy,  we  consider  to 

*  I  must  explain  myself  where  I  differ  on  this  point  from  Dr.  Baur. 
The  way  in  which  we  differ  in  our  division  of  the  Gnostic  sects  is  con- 
nected, indeed,  with  our  different  modes  of  apprehending  the  entire  system 
of  Gnosticism ;  and  this  difference  again,  with  the  fundamental  one  of 
our  theological  principles.  I  have  not  thought  it  proper  to  enter  any 
farther  into  the  polemics  of  the  question,  inasmuch  as  the  grounds  for 
my  own  development  of  the  subject  lie  in  that  development  itself. 
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be  this  : — they  recognise  in  Christianity  nothing  that,  is  new ; 
Christianity,  according  to  them,  is  only  a  restoration  of  the  pure 
religion  of  Moses.  So  far  as  the  main  question  in  the  Cle- 
mentines relates  to  the  restoration  of  a  simple,  monotheistic, 
primitive  religion,— and  Judaism  is  entirely  stripped  by  them 
of  its  prophetic  element, — we  see  in  this  work  a  precursor  of 
Mohammedanism  rather  than  a  form  of  the  manifestation  of 
Gnosticism. 

But  while  we  must  adopt  this  division  of  the  Gnostics  into 
two  main  classes,  we  may  at  the  same  time  adopt  a  twofold 
modification  of  the  second  anti-Judaistic  tendency.  Either 
Christianity  was  presented  by  it  in  direct  opposition  to  Judaism, 
but,  on  the  other  hand,  placed  in  closer  connection  with 
paganism,  though  not  with  its  mythology,  but  simply  with  the 
speculative  element  of  Hellenism  ;  or,  secondly,  Christianity 
was  severed  from  all  connection  with  earlier  systems,  so  as  to 
appear  in  its  complete  elevation  above  all  that  went  before  it, 
and  in  majesty  throwing  all  its  predecessors  in  eclipse,  and  so 
as  to  be  free  from  all  liability  to  corruption  by  retaining  any 
elements  of  a  preceding  stage  of  culture.  The  first  shape  of 
anti-Judaistic  Gnosticism,  inasmuch  as  it  brings  Christianity 
into  union  with  paganism  much  more  than  with  Judaism,  must 
have  tended  to  endanger  the  theistic  principle  itself  as  opposed 
to  that  of  natural  religion,  and  consequently  to  prove  most, 
injurious  to  the  character  of  its  Christian  element.  The 
second,  on  the  other  hand,  must  have  come  into  collision  with 
the  spiiit  of  Gnosticism  itself,  by  which  it  is  on  one  side 
attracted  to  a  purely  Christian  interest,  which,  however  mis- 
apprehended, still  animated  it.* 

After  these  general  remarks  we  may  now  proceed  to  consider 
the  several  Gnostic  sects  in  detail ;  arid  following  the  classifi- 
cation which  has  appeared  the  most  appropriate,  we  shall 
speak  first  of  those  Gnostic  sects  which,  attaching  themselves 
to  Judaism,  insisted  on  a  gradual  development  of  the  Theocracy 
from  an  original  foundation  of  it  in  the  human  race. 

*  I  readily  acknowledge  with  many  thanks  that  I  should,  perhaps, 
not  have  adopted  this  new  modification  of  the  division  offered  in  my 
genetic  development,  and  in  the  first  edition  of  my  Church  History,  but 
for  Dr.  Baur's  strictures  on  my  original  classification. 
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Particular  Sects. 

1.    Gnostic  Sects  attaching  themselves  to  Judaism. 

CERINTHUS. 

Cerinthus  is  best  entitled  to  be  considered  as  the  inter- 
mediate link  between  the  Judaizing  and  the  Gnostic  sects. 
To  him  the  remark  formerly  made  applies  in  all  its  force, 
and  in  his  case  it  may  well  be  disputed  whether  he  ought 
to  be  placed  in  the  former  or  latter  class  of  these  sects ; 
for  in  him,  as  has  been  already  shown,  elements  alike  of 
Ebionism  and  of  Gnosticism  are  found  united.  Accordingly, 
even  among  the  ancients  opposite  reports  respecting  his  doc- 
trine have  been  given  from  opposite  points  of  view,  according 
as  the  Gnostic  or  the  Judaizing  element  was  exclusively  insisted 
upon.*  And  the  dispute  on  this  point  has  been  kept  up  even 
to  modern  times.  In  point  of  chronology,  too,  Cerinthus 
may  be  regarded  as  representing  the  principle  in  its  transition 
from  Judaism  to  Gnosticism  ;  for  he  made  his  appearance  in 
Asia  Minor  nearly  at  the  close  of  the  apostolic  age,  when, 
after  the  Pharisaic  Judaism  had  first  mixed  itself  up  with 
Christianity,  the  tendencies  allied  to  Essenism  quickly  followed. 
Since  even  as  early  as  in  the  epistles  which  St.  Paul  wrote 
during  his  first  imprisonment  we  find  indications  of  the  appear- 
ance of  such  a  phenomenon,  we  have  no  reason  to  call  in 
question  the  tradition  (which  can  be  traced  back  to  disciples 
of  St.  John  himself )  on  the  credit  of  which  Irenseus  asserts 
that  Cerinthus  was  a  contemporary  of  this  apostle,  and  was 
opposed  by  him.  There  is  nothing  improbable  in  what  Theo- 
doret  reports,!  that  Cerinthus  began  to  teach  in  Alexandria, 
and,  having  received  his  first  impulse  from  the  theology  of  the 
Alexandrian  Jews,  and  drawn  from  them  the  germs  of  his 
doctrine,  made  his  appearance  in  Asia  Minor  at  a  somewhat 
later  time. 

We  detect  the  Jewish  principle  in  Cerinthus  when  he  sup- 

*  To  the  Gnostic,  by  Irenseus,  in  whose  account,  however,  the  Juda- 
izing element  occasionally  shines  through ; — to  the  Judaizing  element, 
by  the  presbyter  Caius  at  Rome,  and  Dionysius  bishop  of  Alexandria, 
in  their  several  statements  which  are  preserved  by  Eusebius. 

f  Hseret.  fab.  II.  3. 
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poses  an  infinite  gulf  between  God  and  the  world  ;  and  here 
comes  in  the  hypothesis  of  numberless  intermediate  beings  or 
angels,  of  lower  and  higher  orders  of  spirits,  to  fill  up  this 
chasm.  In  truth,  the  doctrine  of  the  different  ranks  of  angels 
assumed  a  very  prominent  place  in  the  later  Jewish  theology. 
By  the  instrumentality  of  such  angels,  Cerinthus  taught,  God 
had  created  this  world ;  for  it  seemed  to  him  beneath  the 
dignity  of  the  Supreme  God  that  He  should  come  into  imme- 
diate contact  with  a  world  so  alien  from  His  own  essence.* 
At  the  head  of  these  angels  he  placed  one  who,  in  his  whole 
activity  at  this  stage  of  existence,  and  in  his  relation  to  this 
lower  world,  was  to  represent  the  Supreme  God,  and  with- 
out knowing  him  to  serve  as  an  instrument  of  his  will.f 
Cerinthus  adhered  to  the  doctrine  that  the  Mosaic  law  was 
given  by  the  ministration  of  angels ;  and  this  doctrine  he 
employed  in  the  way  already  noticed,  to  designate,  together 
with  the  divine  origin  of  Judaism,  its  subordinate  character. 
The  angel,  who  stood  at  the  head  of  the  angelic  host,  he  may 
perhaps  have  regarded  as  preeminently  the  ruler  of  the  Jewish 
people,  and  as  the  being  through  whom  the  Supreme  God 
revealed  himself  to  them.  Beyond  him  the  Jewish  people, 

*  Philo,  too,  thought  it  necessary  to  distinguish,  in  the  nature  of  man, 
the  higher  element,  proceeding  immediately  from  God,  and  the  lower, 
which  was  formed  by  inferior  spirits, — vid.  De  mundi  opificio,  s.  24 : 
and  this  notion  finds  something  to  fix  itself  on  in  Plato  (Timseus,  T.  IX. 
p.  326,  ed.  Bipont.),  where  he  says  the  eternal,  the  godlike  in  man 
proceeds  from  the  Supreme  God  himself,  the  mortal  from  the  subordinate 
gods, — to  them  was  to  be  ascribed  the  O.^K.VO.TM  Svvirov  vpotrvQKivtiv.  The 
doctrine,  too,  subsequently,  as  we  shall  see,  worked  out  and  completed  by 
the  Gnostics,  respecting  the  different  elements  in  human  nature,  which 
sprang  in  part  from  the  Supreme  God,  and  partly  from  the  Demiurge, 
may  have  rested  on  the  same  basis. 

t  Thus  we  understand  the  doctrine  of  Cerinthus,  as  exhibited  by 
Irenseus.  lib.  I.  c.  26  :  "  Non  a  primo  Deo  factum  esse  mundum  docuit, 
sed  a  virtute  quadam  valde  separata  et  distante  ab  ea  principalitate  qua; 
est  super  universa,  et  ignorante  eum,  qui  est  super  omnia,  Deum."  It  is 
possible,  indeed,  that  Irenseus  transferred  to  the  doctrines  of  Cerinthus 
the  character  of  the  later  Gnosis,  with  which  he  was  more  familiar,  and 
thus  attributed  to  Cerinthus  what  really  did  not  belong  to  him.  But  it 
is  at  least  in  perfect  keeping  with  the  whole  context  of  his  system,  and 
is  confirmed  when  we  compare  it  with  other  Gnostic  systems,  to  suppose 
that  he  conceived  one  of  the  angels  to  be  ruler  over  this  stage  of  exist- 
ence, and  therefore  designated  him  particularly  as  the  fashioner  of  the 
world. 
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as  a  body,  were  never  able  to  rise  ;  although  a  small  number  of 
enlightened  individuals,  the  spiritual  nucleus  of  the  Israelitish 
people,  formed  an  exception.  The  multitude  believed  that  in 
him  they  possessed  and  worshipped  the  Supreme  God  Himself. 
In  like  manner,  from  the  great  mass  of  the  Jews  —  who  were 
designed  objectively  to  represent  the  type  of  God's  people, 
but  who  possessed  only  an  indirect  knowledge  of  God  according 
as  He  had  presented  himself  in  outward  revelation  and  in  his 
works  generally,  or  in  his  Logos  ;  or  else  considered  the  Logos 
to  be  the  Supreme  God  himself,  and  whose  God  was  the 
Logos  —  Philo  had  distinguished  those  who  had  soared  beyond 
all  that  is  mediate  and  positive  to  an  immediate  contact  of  the 
Spirit  with  the  Absolute,  the  wV,  or  the  bv  itself,  whose  God 
is  the  Supreme  God  himself.*  In  those  passages  of  the  Old 
Testament  where,  after  an  angel  had  spoken,  God  is  intro- 
duced as  speaking  himself,  Gen.  xxxi.  13,  Philo  found  pre- 
sented that  subordinate  position  of  religious  development 
at  which  the  angel,  through  whom  God  reveals  himself,  is 
considered  to  be  God  himself;  or  at  which,  rather,  in  con- 
descension to  its  weakness,  God  reveals  himself  in  the  form  of 
an  angel  ;  just  as,  becoming  all  things  to  all  men,  He  becomes 
a  man  to  men,  and  condescends  to  exhibit  himself  in  the  like- 
ness of  man.  Such  are  those  who  confound  God  as  he  mani- 
fests himself  in  his  works  with  God  as  He  is  in  Himself,  in  his 
essence  ;  like  persons  who  imagine  that,  in  the  reflected  image 
of  the  sun,  they  have  its  essence  itself,  t  From  such  repre- 
sentations the  Gnostic  theories  may  have  originated  ;  although, 
by  holding  fast  to  the  side  of  fact  and  reality,  they  differ  from 
the  common  Alexandrian  theology,  in  which  the  Platonic  and 
ideal  elements  predominated  in  a  far  greater  degree. 

The  Christology  of  Cerinthus  is  based  on  the  common 
Ebionite  way  of  thinking.  His  notions  as  to  what  Jesus  was 
up  to  the  time  of  his  inauguration  to  the  office  of  Messiah, 
appear  to  have  been  similar  to  what  we  found  among  that 


*  oSrog   (o 
o  vgvTos-     Legis  allegor.  1.  III.  s.  73.     See  above,  vol.  I.  p.  79. 

f  Geu.  xxxi.  13.  "On  rov  ctyyiXou  rovrov  ifitr-^s,  'off  a.  T  ta  ^o»t7v, 
ob  fjt,i--ra,^tt.'kcavt  vgo;  <rwv  TotJ  Ujfaca  "bvvauu'svov  rev  aX»S>7  Slav  I%s.7»  u^iXuxv. 
K«9#vT££  T'fl^  T'W  tr.vQriXiov  KU%nv  u;  '/tXiov  01  ft?]  ouvtx.fe.ivat  <rov  wXiov  O.UTGY  i^uv 
oputri,  ou  Tea;  xa.}  <r  n  v  <rov  Slav  tixdva  roy  ayyi'kov  avTou  Xoyov  ut  al-rov 

/nv.     De  somniis,  1.  I.  s.  41. 
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class  of  Ebionites  who  denied  the  supernatural  conception  of 
Christ.  In  common  with  these  he  referred  all  the  divine 
attributes  in  Christ  to  that  descent  of  the  Holy  Ghost  upon 
him  which  accompanied  his  baptism.  The  Holy  Spirit  he 
regarded  as  the  Spirit  of  the  Messiah  (the  Trvevjjia  Xptarov), 
as  the  true  heavenly  Christ  himself  (6  avw  Xpirrroe).  By  this 
Spirit  it  was  that  Christ  was  first  brought  to  the  knowledge  of 
the  Supreme  God,  who  was  before  unknown  to  him.  He  it  was 
too  that  through  Christ  revealed  this  unknown  God,  and  also 
bestowed  on  Christ  the  supernatural  power  of  working  miracles. 
The  lower,  earthly  Messiah  (6  KUTU  Xptoroe),  the  man  Jesus, 
was  only  the  vehicle  and  organ  of  that  heavenly  Christ  who 
wrought  in  him.  If  Christ  the  crucified  proved  a  stone  of 
stumbling  to  the  common  political  spirit  of  the  Jewish  idea  of 
the  Messiah,  this  same  Jewish  spirit  presents  itself  in  Cerinthus, 
only  under  another  form,  corresponding  to  the  theosophical, 
Magian  turn  of  his  mind.  Cerinthus  could  form  no  conception 
of  the  divinity  appearing  in  the  form  of  a  servant  and  in  the 
extreme  of  self-humiliation ;  he  would  acknowledge  no  other 
Messiah  than  one  who  should  manifest  himself  in  splendour — 
none  but  a  glorified  Christ.  The  heavenly  Christ,  according 
to  the  doctrine  of  Cerinthus,  was  raised  above  all  suffering  :  he 
withdrew  from  tlie  man  Jesus  when  he  was  given  up  to  the 
pains  of  death.  The  very  passion  of  Jesus  proves  that  He 
had  been  forsaken  by  that  higher  Spirit  superior  to  all  pain ; 
for  had  he  remained  united  with  that  Spirit  he  could  not  have 
been  overcome  by  any  force,  nor  subject  to  suffering  or  death. 
Accordingly  it  is  probable  that  Cerinthus  attached  no  influence 
to  his  passion  in  the  work  of  redemption,  however  he  may 
have  regarded  it  as  an  incontestable  proof  of  that  piety  and 
devotion  to  God  by  which  Jesus  merited  the  highest  reward. 
Consistently  with  his  whole  theory  he  must  have  supposed 
that  the  higher  Christ  now  united  himself  again  with  Jesus, 
who  had  proved  his  perfect  obedience  to  the  Supreme  God 
under  all  sufferings,  and  that  by  Him  he  was  awakened  from 
death  and  exalted  to  heaven.  But  we  are  without  information 
as  to  the  further  development  of  his  ideas.  According  to  a 
statement  of  Epiphanius  he  denied  the  resurrection  ;  and  in 
this  case  we  must  suppose  some  such  conclusion  of  his  theory 
as  this:  'line  higher  Christ  was  not  again  to  unite  himself 
with  the  man  Jesus  until  he  should  establish  him  a  victorious 
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sovereign  in  the  Messiah's  kingdom,  and  with  him  quicken 
all  the  faithful  to  share  in  his  triumph.  The  statement,  how- 
ever, of  Epiphanius,  is  not  to  be  trusted  ;  for  as  he  went  on 
the  hypothesis  that  the  Apostle  Paul  had  everywhere  to 
encounter  the  followers  of  Cerinthus,  it  is  possible  he  may 
have  been  led  by  1  Cor.  xv.  to  impute  to  the  latter  an  opinion 
which  in  fact  he  never  held. 

Cerinthus  agreed  with  the  JSbionites,  again,  in  maintaining, 
in  a  certain  sense,  the  continual  obligation  of  the  Mosaic  law 
even  on  Christians.  He  may,  perhaps,  have  held  that  Judaism, 
in  its  highest  sense,  which  was  not  clear  even  to  the  angels 
who  gave  the  law,  the  'lovdaiffpoc  TrvevpartKOQ  (heavenly 
things  typified  by  the  earthly),  had  been  first  revealed  by  the 
heavenly  Christ;  but  that  nevertheless  the  earthly  shadow 
was  still  to  continue,  until  the  triumphant  advent  of  the 
Messiah's  kingdom,  or  the  beginning  of  the  new  and  heavenly 
order  of  things.  But  since  Epiphanius  says  of  him  that  he 
adhered  in  part  to  Judaism,  and  as  this  is  a  matter  which  it 
is  not  probable  that  Epiphanius  would  have  invented,*  we 
may  conclude  that  Cerinthus  did  not  look  upon  everything  in 
Judaism  as  equally  divine  ;  but  that,  perhaps,  like  the  author 
of  the  Clementines,  and  many  of  the  Jewish  mystic  sects,  he 
distinguished  an  original  Judaism  from  its  later  corruptions, 
and  that  he  insisted  on  the  continued  obligation  of  only  that 
part  of  the  ceremonial  law  which  he  acknowledged  as  belong- 
ing to  the  former. 

As  an  intermediate  link  and  point  of  transition  between  the 
earthly  and  the  new,  heavenly,  and  eternal  order  of  the  world, 
Cerinthus,  in  common  with  many  of  the  Jewish  theologians, 
taught  that  there  would  be  a  happy  period  of  a  thousand 
years,  when  Jesus,  having,  through  the  power  of  the  heavenly 
Christ  united  with  him,  triumphed  over  every  enemy,  would 
reign  in  the  glorified  Jerusalem,  the  central  point  of  the 
glorified  earth.  It  was  inferred  from  Ps.  xc.  4,  literally 
understood,  that,  as  a  thousand  years  is  with  God  as  one  day, 


ru  'lov^x'to-fcu  o.vo  plpovs.  Undoubtedly  it  may  be  affirmed 
that  Epiphanius  meant  to  denote  in  this  way  a  partial  observance  of  the 
Mosaic  rites.  As  it  was  his  object  in  these  words  to  distinguish  Cerin- 
thus from  Carpocrates,  who  rejected  Judaism,  the  phrase  might  be 
understood  of  a  partial  recognition  of  Judaism  as  a  divine  institution,  — 
partial,  so  far  at  least  as  he  made  angels  only  its  authors. 
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the  world  would  continue  in  its  existing  condition  for  six 
thousand  years,  and  at  the  end  of  this  earthly  period  of  the 
world  would  follow,  on  the  earth,  a  thousand  years  of  sab- 
baths of  uninterrupted  blessedness  for  the  righteous,  now 
delivered  from  all  their  conflicts.  It  may  be  a  question, 
indeed,  whether  he  entertained  such  gross  and  sensual  notions 
of  this  millenial  sabbath  as  Caius  and  Dionysius  imputed  to 
him;  for  such  views  would  hardly  be  in  keeping  with  his 
system  as  a  whole.  He  spoke  indeed  of  a  wedding-feast — an 
image  then  commonly  employed  to  signify  the  blessed  union 
of  the  Messiah  with  His  saints  ;*  but  on  such  an  image  any 
one  who  was  both  unfamiliar  with  the  figurative  language  of 
the  East,  and  interpreted  his  language  under  the  bias  of 
unfriendly  feelings,  might  easily  put  a  wrong  construction. 
Dionysius  indeed  says  that,  in  speaking  of  festivals  and  sacri- 
fices, he  was  only  seeking  to  veil  his  own  gross  and  sensual 
notions.f  But  what  warrant  had  he  for  such  an  assertion  ? 
If  Cerinthus  had  really  taught  such  a  grossly  sensual  Chiliasm, 
there  would  be  in  this  something  so  repugnant  to  the  whole 
spirit  of  Gnosticism,  and  so  strongly  tending  to  the  Jewish 
point  of  view,  as  to  make  it  necessary  for  us  to  rank  him  with 
the  Judaists  rather  than  with  the  Gnostics. 


BASILIDES. 

From  Cerinthus  we  pass  to  Basilides,  who  lived  in  the  first 
half  of  the  second  century.  In  all  probability  Alexandria 
was  the  principal  seat  of  his  labours — the  stamp  of  the 
Jewish- Alexandrian  training  is  too  strongly  marked  to  be 
mistaken,  both  in  him  and  in  his  son  Isidore, J  whose  very 
name  denotes  his  Egyptian  origin.  The  statement  of  Epi- 
phanius,  however,  that  Syria,  the  common  birthplace  of  the 
Gnostic  systems,  was  also  the  native  land  of  Basilides,  is  not 

*  The  Gnostics  also  described  the  blessedness  of  the  vvtvpanxoi,  when 
received  into  the  Pleroma,  under  the  image  of  a  wedding-feast,  of  a 
marriage  between  the  tru-rio  and  the  <ro<p/«,  the  spiritual  natures  and  the 
angels  (see  below).  Thus  in  Heracleon,  "  cLvuvetvim  n  lv  yeipy,"  cited  by 
Orig.  in  Joann.  T.  X.  s.  14. 

t  Euseb.  hist,  eccles.  lib.  III.  c.  28. 

j  The  name,  however,  is  a  singular  one  for  the  son  of  a  person  of 
Jewish  descent. 
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in  itself  improbable,  though  riot  absolutely  certain.  The 
dogmas  of  emanation  and  of  dualism  formed  the  groundwork 
of  his  system.  At  the  head  of  the  world  of  emanations  he 
placed  that  un revealed  God  who  is  exalted  above  all  con- 
ception or  designation.*  The  transition  between  this  incom- 
prehensible first  principle  and  all  the  following  evolutions  of 
life  was  the  unfolding  of  the  former  into  its  several  self- 
individualizing  powers,  into  so  many  names  of  the  Ineffable. 
Man  can  conceive  of  God  only  after  the  analogy  of  his  own 
mind;  and  this  analogy  is  based  on  an  objective  truth,  since 
the  mind  of  man  is  God's  image.  On  this  rests  the  truth 
which  lies  at  the  root  of  the  intellectual  process  by  which  we 
arrive  at  the  formation  of  our  conceptions  of  the  divine  attri- 
butes, and  which  also  lies  at  the  bottom  of  these  several  con- 
ceptions themselves.  But  the  Gnostic,  incapable  of  distin- 
guishing the  objective  and  subjective,  transferred  this  to  the 
development  of  objective  existence  out  of  the  divine,  primal 
essence.  In  order  to  the  production  of  life  he  conceived  it 
was  necessary  that  the  being  who  includes  all  perfection  in 
himself  should  evolve  out  of  himself  the  several  attributes 
which  express  the  idea  of  absolute  perfection ;  but,  in  place 
of  abstract,  notional  attributes,  unsuited  to  the  Oriental  views, 
he  substituted  living,  self-subsistent,  ever  active,  hypostatised 
powers:  first,  the  intellectual  powers,  the  mind  (vovg),  the 
reason  (Xo'yoe),  the  thinking  power  (0pov»/ffte),  wisdom 
( 4700m) ;  next,  might  (di/papc),  whereby  God  accomplishes 
the  purposes  of  his  wisdom  ;  and  lastly  the  moral  attributes, 
without  which  God's  almighty  power  is  never  exerted,  namely, 
holiness  or  moral  perfection  (ducaioo-vvty),  where  the  term  is 
to  be  understood  according  to  its  Hellenistic  and  Hebrew 
meaning,  and  not  in  the  more  restricted  sense  of  our  word 
righteousness.^  Next  to  moral  perfection  follows  inward 
tranquillity,  peace  (eiprjvr}),  which,  as  Basilides  rightly  judged, 
can  exist  only  in  connection  with  holiness:  and  this  peace, 

'O  o.KKTO'/ofjjttff'rQZ,  eippHTes. 

f  It  is  remarkable  that  Basilides  employed  the  word  3*MUMvnt,  ac- 
cording to  the  Hellenistic  and  Hebrew  usage,  to  denote  moral  perfection; 
while  the  other  Gnostics,  especially  those  of  the  second  class,  used  this 
word  to  denote  a  moral  quality  only  in  which  there  was  more  or  less  of 
defect, — the  notion  of  justice  or  righteousness  in  its  more  restricted 
sense.  (See  below.) 
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which  is  the  characteristic  of  the  divine  life,  concludes  the 
evolution  of  life  within  God  himself.*  The  number  seven 
was  to  Basilides,  as  also  to  many  other  theosophists  of  this 
period,  a  sacred  number ;  and  accordingly  those  seven  powers 
(<Wa/i€te),  together  with  the  primal  ground  out  of  which  they 
were  evolved,  constituted  in  his  scheme  the  vrpwrj?  oy^oae,  the 
first  octave,  or  root  of  all  existence.  From  this  point  the 
spiritual  life  proceeded  to  evolve  out  of  itself  continually 
numberless  gradations  of  existence,  each  lower  one  being  still 
the  impression,  the  antitype  (avTirwoe)  of  the  immediate 
higher  one. 

We  here  recognise,  for  the  first  time,  that  grand  idea  of 
Gnosticism,  that,  in  different  degrees  and  under  various  forms 
of  application,  one  law  pervades  all  stages  and  kinds  of  exist- 
ence, so  that  everything  from  highest  to  lowest  is  governed  by 
a  single  law.  After  such  general  laws  of  the  universe  the  pro- 
founder  investigations  of  science  are  ever  searching,  although 
the  attainment  of  the  end,  the  complete  resolution  of  the 
problem,  must  be  reserved  for  the  intuition  of  a  higher  state 
of  existence.  There  is  and  ever  will  be  a  desire  to  find  the 
unity  amidst  the  endless  multiplicity  ;  to  recognise  the 
TToXmroi/aXoe  ffotyia.  in  its  aTrXonje,  in  the  mirror  of  its  self- 
manifestation. 

If,  from  the  opinions  of  later  Basilideans,  as  reported  by 
Irenaeus,  and  from  the  Basilidean  gems  and  amulets,  it  were 
allowable  to  judge  of  the  doctrines  of  the  original  'school,  it 
would  appear  that  Basilides,  as  after  the  analogy  of  the  days 
of  the  week  he  taught  that  there  are  seven  homogeneous 
natures  in  each  gradation  of  the  spiritual  world,  supposed  also 
that  there  were  three  hundred  and  sixty-five  such  regions  or" 
gradations  of  the  spiritual  world,  answering  to  the  days  of  the 
year.  This  was  expressed  by  the  mystical  watchword  a/3pd£ae, 
formed  after  the  Greek  mode  of  reckoning  numbers  by  the 
alphabet.f 

Within  this  emanation-world  each  was  what  it  ought  to  be 
at  its  own  proper  stage ;  but  from  the  mixture  of  the  godlike 

*  Iren.  lib.  I.  c.  24  ;  lib.  II.  c.  16.     Clem.  Strom,  lib.  IV.  f.  539. 

f  It  may  be  that  this  term,  which  denotes  the  whole  emanation- 
world,  as  an  evolution  of  the  Supreme  Essence,  had  some  other  meaning 
besides ;  but  every  attempt  to  explain  it  would  be  arbitrary,  since  no 
certain  data  exist  on  which  to  proceed. 
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and  the  ungodlike  arose  disharmony,  which  required  to  be 
again  reduced  to  harmony. 

At  this  point  unfortunately  a  great  hiatus  exists  in  our 
information  of  the  system  of  Basilides.  It  is  doubtful  whether 
he  followed  the  theory  which  attributed  this  mixture  to  a 
fall  of  a  divine  germ  of  life  into  the  bordering  chaos,  or 
the  one  which  supposed  a  self-active  kingdom  of  evil,  and 
therefore  traced  the  origin  of  this  mixed  world  to  the  attacks 
of  the  latter  on  the  realm  of  light. 

However,  as  we  have  seen  in  our  introductory  remarks,  no 
very  great  importance  can  be  ascribed  to  this  possible  differ- 
ence of  his  original  principles,  as  likely  to  affect  the  particular 
shaping  of  the  system.  In  an  ancient  writing  of  the  fourth 
century,*  words  are  quoted  from  a  work  of  Basilides,f  in 
which  the  subject  of  discourse  relates  to  a  poor  and  a  rich 
principle ;  the  nature  of  the  poor  being  represented  as  one 
which,  without  root  and  without  place,  has  supervened  and 
obtruded  itself  upon  things.J  These  very  obscure  and  enig- 
matical words  are  indeed  only  a  fragment.  But  when  we 
consider  that  throughout  this  work  of  Basilides,  or  at  least  in 
the  portion  to  which  these  words  form  the  introduction,  the 

*  The  disputation  of  Archelaus  and  Mani,  preserved  in  the  Latin 
translation,  c.  55.  In  Fabricius'  edition  of  the  works  of  Hippolytus, 
f.  193. 

f  Gieseler,  it  is  true,  in  a  review  of  his  (Studien  und  Kritiken,  J. 
1830,  S.  397),  has  denied  that  Basilides  the  Gnostic  is  here  intended. 
But  I  agree  with  Baur,  who,  in  his  work  on  the  religious  system  of  the 
Manicheans,  p,  85,  pronounces  Gieseler's  arguments  unsatisfactory.  The 
qualification,  "Basilides  antiquior."  can  hardly  imply  that  a  different 
person  was  intended  from  that  Basilides  who  had  been  mentioned  (c.  38. 
f.  175)  some  time  previously  in  connection  with  Marcion  and  Valentine; 
for  such  a  comparison  with  a  person  who  had  been  named  so  far  back  is 
too  vague ;  it-would  necessarily  have  been  more  strongly  marked.  The 
"  antiquior"  may  be  far  better  understood  as  referring  to  the  date  of 
Basilides  as  compared  with  that  of  Mani;  and  the  " quidam"  used  with 
regard  to  a  person  who  had  been  already  named  with  others,  does  not 
strike  me  as  very  singular,  especially  considering  the  general  style  of 
the  writer.  But  when  every  other  allusion  agrees  perfectly  with  the 
Basilides  known  to  us,  can  such  slight  reasons  in  any  case  warrant  us 
to  suppose  another  living  at  the  same  period  and  teaching  the  same 
dualistic  doctrine?  The  treatise  of  Basilides  here  cited  is  probably  the 
same  work  with  the  E|»J>>JT;X«,  to  which  Clement  of  Alexandria  refers. 

%  Per  parvulam  (here  there  is  probably  a  false  translation  or  a  false 
reading)  divitis  et  pauperis  naturarn,  sine  radice  et  sine  loco  rebus  super- 
venientem,  unde  pullulaverit  indicat. 
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subject  relates  to  the  antagonism  of  a  good  and  evil  principle, 
and  that  afterwards  the  manifestly  Zoroastrian  doctrine  of  the 
kingdoms  of  Ormuzd  and  of  Ahriman  is  alluded  to,*  it 
appears  probable  that  those  obscure  introductory  words  con- 
tain only  a  symbolical  designation  of  these  two  principles. 
The  good  principle  is  the  rich,  the  evil  principle  the  pooi  one. 
The  being  "  without  root  and  place  "  designates  the  absolute- 
ness of  the  principle,  that  springs  up  all  at  once,  and  mixes 
itself  up  with  the  development  of  existence.  Probably  the 
poor,  in  its  own  meagreness,  was  attracted  by  a  longing  for  the 
riches  which  were  presented  to  its  view,  and  of  which  it  felt 
an  irresistible  desire  to  abstract  something  for  itself.  Basilides 
perhaps  may  have  quoted  the  Persian  doctrine  as  corroborative 
of  his  own  dualistic  theory.  It  would  agree  with  this  view 
of  the  matter  if,  as  stated  by  Clement  of  Alexandria,  he  de- 
duced from  a  mixture  of  these  principles  the  foreign  element 
which  united  itself  with  the  godlike  nature  of  man,f  If  the 

*  Qua  <le  bonis  et  malis  etiam  barbari  inquisiverunt.  Here  the  bar- 
bari  are  the  Persians,  for  the  doctrine  immediately  cited  is  evidently  the 
pure  Parsic  doctrine.  The  same  form  of  presentation  may  perhaps  be 
recognised  also  in  the  manner  in  which  Isidorus,  the  son  of  Basilides, 
refers  certain  enigmatical  expressions  of  Pherecides  Syrius  to  a  cope 
stretched  out  in  the  starry  heavens  over  the  realm  of  light,  a  bulwark 
opposed  to  the  kingdom  of  darkness.  Vid.  Clemens,  Strom.  1.  VI.  f.  621 ; 
Orig.  C.  Cels.  1.  VI.  c.  42 ;  Pherecydis  fragmeuta,  p.  46,  ed.  Sturz. 

f  Tdt£K%a;  »ee,i  ffuyx,u<ns  a-^mrt.  Clemens,  Strom.  1.  II.  f.  408.  Gie- 
seler,  p.  397  of  the  review  mentioned  in  a  former  note,  has  preferred 
the  signification  of  the  word  d^xo;,  k{  original "  (which  signification, 
indeed,  etymologically,  it  unquestionably  admits  of),  and  referred  what 
is  here  said  to  the  fall  and  its  consequences.  He  supposes  that 
"  Basilides,  according  to  his  rigid  theory  of  God's  justice,  could  not  permit 
the  human  souls  to  be  thrown  into  these  bonds  of  matter  without  pre- 
vious guilt."  But  neither  indeed  would  it  agree  with  such  a  notion  of 
the  strict  rigour  of  justice  to  derive  from  the  fall  this  disturbance  of  the 
divine  in  individuals ;  on  the  contrary,  each  must  atone  for  his  own  sin. 
And  even  if  Basilides  taught,  as  Gieseler  assumes,  that  there  was  a 
mixture  of  the  divine  germ  of  life  with  a  dead  matter  (vX»j),  nothing 
would  be  gained  thereby  to  the  advantage  of  the  rigid  theory  of  justice. 
The  souls  would  still  continue  to  suffer  in  consequence  of  an  inevitable 
mischance,  unless  we  suppose  that  the  first  mixture  of  spirit  with  matter 
was  a  consequence  of  guilt,  and  refer  this  mixture  itself  to  a  primitive 
fall  in  the  world  of  spirits.  But  even  in  that  case,  what  was  at  first  the 
fruit  of  guilt  would,  in  its  consequences,  be  only  an  inherited  misfortune 
to  the  souls  afterwards  produced.  A  theory  of  justice  so  rigid  and 
narrow  must  generally,  if  it  supposes  a  cosmical  and  historically 
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charge  which  Clement  of  Alexandria  brings  against  Basilides, 
of  having  deified  the  devil,  might  be  referred  to  his  Dualism, 
this  would  furnish  a  certain  proof  that  he  adopted  the  doctrine 
about  Ahriman  ;*  but  this  accusation  is  not  to  be  so  under- 
stood. It  must  be  considered  as  merely  hypothetical ;  it  con- 
tains nothing  more  than  a  deduction  from  an  assertion  of 
Basilides,  which  does  not  belong  to  our  present  subject,  but 
of  which  we  shall  have  occasion  to  speak  hereafter.'j" 

But  whatever  might  have  been  the  origin  of  this  mixture  of 
light  and  darkness,  of  the  godlike  and  the  unjjodlike,  it  must, 
according  to  the  system  of  Basilides,  minister  to  the  glory 
of  the  godlike,  accomplish  the  ideas  of  the  divine  wisdom, — 
the  law  of  the  whole  evolution  of  life.  For  the  kingdom  of 
evil  is  in  itself  nought — the  godlike  is  the  real,  and  by  its 
very  nature  victorious. 

iigkt)  life,  soul,  goodness,  on  the  one  hand — darkness, 
death,  matter,  evil,  on  the  other, —  these  were  the  correlative 

cohering  process  of  evolution,  become  involved  in  many  difficulties  and 
contradictions.  It  is  very  possible  that  Basilides  supposed,  in  the  first 
place,  an  original  mixture  of  principles  as  the  cause  of  all  other  dis- 
turbances, and  afterwards  nevertheless  insisted  on  the  principle  that  all 
suffering  is  in  some  way  or  other  a  correlative  of  subjective  sin. 

Now  though  the  word  a^txa;  may  undoubtedly  signify  the  "  original," 
yet  the  manner  in  which  the  words  d^v,  A«>o;  u^ixes,  ftoyaa^ix  are 
employed  in  the  Alexandrian  style  is  more  favourable  to  my  own  view, 
and  the  context  seems  to  me  to  confirm  it  likewise ;  for  truy^vtri;  signifies 
a  confused  mixture,  and  this  requires  some  more  precise  designation. 
Now  what  it  is  that  is  mixed  together  the  word  tfyxixr,  shows — it  is  a 
mixing  together  of  principles.  It  is  true,  I  admit,  that  the  words  do  not 
necessarily  designate  a  confusion  or  intermingling  of  the  potencies  of 
light  with  a  self-active  kingdom  of  Ahriman,  but  may  also  denote  the 
mixture  of  the  fallen  divine  germ  of  life  with  a  dead  vXn.  Still  we 
cannot  allow  there  is  any  force  in  the  argument  of  Gieseler,  that,  if 
Basilides  had  entertained  a  theory  so  closely  related  to  the  Zoroastrian 
Dualism,  Docetism  would  have  been  the  necessary  result.  We  have 
already  asserted,  and  must  again  repeat,  that  by  such  reasonings  greater 
importance  is  ascribed  to  this  difference  than  really  belongs  to  it.  As  in 
the  original  Parsism  such  a  mixture  of  the  kingdom  of  Ahriman  with 
the  kingdom  of  light  might  be  supposed,  and  tins  world  derived  there- 
from, without  the  evil  principle  in  the  world  of  sense  being  made  so 
radical  a  one  as  it  is  presupposed  to  be  by  Docetism ;  so,  on  the  other 
hand,  it  would  be  possible  to  start  from  the  notion  of  the  2x«,  and  yet  be 
led  to  Docetism,  as  the  example  of  Marcion  teaches. 

*  Clem.  Strom.  1.  IV.  f.  507,  ei<«;«v  ™  3«£/3«x«». 

f  Here  I  allow  Gieseler  to  be  right,  and  retract  my  former  view  of  the 
matter. 
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members  of  the  antithesis  which,  in  the  system  of  Basilides, 
runs  through  the  whole  progressive  course  of  the  world. 
Everywhere,  as  rust  deposits  itself  on  the  surface  of  iron, 
darkness  and  death  cleave  to  the  fallen  seeds  of  light  and  life ; 
the  evil  to  the  good;  the  ungodlike  to  the  godlike ; — without 
however  the  original  essence  being  thereby  destroyed.  Only 
it  must  purify  itself  by  degrees  from  the  foreign  dross,  in  older 
to  gain  once  more  its  original  splendour — just  as  the  iion 
needs  to  be  cleansed  from  the  rust,  before  it  can  recover  its 
higher  lustre.*  It  was  in  the  light  of  such  a  process  of 
purification  that  he  considered  the  whole  course  of  the  present 
world  as  being  formed  for  such  an  end  as  that  the  godlike 
may  be  cleansed  from  all  foreign  mixture,  and  restored  to  its 
kindred  element  and  to  a  reunion  with  its  original  source. 

In  the  system  of  Basilides  we  find  contradictory  elements. 
On  the  one  hand,  there  prevails,  by  virtue  of  its  Dualism  and 
the  mixture  of  the  two  principles,  the  idea  of  a  natural  neces- 
sity determining  the  fate  of  souls.  On  the  other  hand,  he 
takes  great  pains  to  give  distinct  prominence  to  the  notion  of 
justice  as  accurately  weighing  merits  and  demerits,  and  to 
the  notion  of  free  will,  which  determines  the  whole  develop- 
ment and  destiny  of  man.  As,  in  man's  life  on  earth,  each 
moment  is  connected  with  the  one  which  preceded  it,  and  is 
modified  by  it  according  to  the  different  application  he  may 
give  to  it  by  his  free  will,  so,  according  to  Basilides,  the  life 
of  each  individual  on  earth  is  connected,  in  the  grand  purify- 
ing process  of  the  universe,  with  the  anterior  terms  in  the 
series  of  existence.  Each  one  brings  evil  with  him  out  of  some 
earlier  state  of  existence,  and  has  to  atone  for  it  and  purify  him- 
self from  it  in  the  present  life.  Upon  his  moral  conduct,  again, 
in  this  earthly  life,  depends  his  condition  in  a  subsequent  state 
of  existence.  To  this  he  applied  the  words  of  Moses,  as  to 
visiting  sin  unto  the  third  and  fourth  generation.!  Thus,  the 

*  Basilides  says  this  generally  of  all  suffering  of  the  fallen  light- 
nature.  '•  Pain  and  anxiety  deposit  themselves  outwardly  on  things, 

like  the  rust  O11  iron"  (a  vovos  xat   o  <pcpo;  Ivio-vftlZctivu   TO!;   *^<iypu.atv   Uf   t 

lo;  tu  fftivoiu).  Strom.  1.  IV.  f.  509,  a.  In  all  this  we  see  the  spirit  of 
the  original  Zoroastrian  doctrine  far  more  clearly  expressed  than  in  the 
gloomy  Dualism  of  other  Gnostics,  where  the  Zoroastrian  doctrines 
appear  modified  by  a  tone  of  mind  which  did  not  belong  to  the  system. 

t  The  proof  of  this  is  to  be  found  in  the  words  of  the  Didaseal. 
Anatol.  in  Clement  of  Alexandria,  ed.  Paris,  1641,  f.  794  :  To  $us 
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transmigration  of  souls,  within  the  sphere  of  humanity  at  least, 
occupies  an  important  place  in  the  system  of  Basilides. 

But  here  the  question  arises,  whether  his  doctrine  of  trans- 
migration did  not  extend  still  further,  and  allow  the  soul  to 
migrate  also  in  the  brutes.  This  does  seem,  indeed,  to  jar 
with  his  Theodicee,  which  was  founded  on  the  strict  notion  of 
justice;  the  words,  however,  of  Basilides  himself*  express 
such  a  doctrine,  when,  in  explaining  Rom.  vii.  9,  he  says,  "  I 
lived  once  without  the  law ;  that  is,  before  I  came  into  this 
human  body,  I  lived  in  a  bodily  shape  which  is  not  subject  to 
the  law,  in  a  brute  body."  These  words  evidently  suppose  a 
transposition  of  the  soul  out  of  a  brute  body,  which  by  its 
organization  holds  as  yet  the,  rational  consciousness  enthralled, 
into  the  organism  of  the  human  body,  in  which  it  attains  to  free 
development,  and  consequently  to  the  consciousness  of  the 
moral  law.  Such  a  doctrine  is  closely  connected,  moreover, 
with  the  fundamental  ideas  of  Basilides.  From  the  kingdom 
of  evil,  of  darkness,  nothing  positive  can  proceed — it  is  only 
like  the  rust  which  deposits  itself  on  iron.  All  that  issues 
from  the  realm  of  light  is  life  and  soul.  From  the  kingdom 
of  darkness,  which  has  mixed  itself  up  with  the  productions  of 
the  kingdom  of  light,  nothing  springs  but  what  holds  enthralled 
the  light  and  the  germs  of  life, — the  souls  scattered  every- 
where— which  does  not  suffer  them  to  come  to  themselves. 
And  this  is  the  bond  of  matter.  Thus  was  he  obliged  to 
recognise  even  in  the  brute  kingdom  a  soul  oppressed  and 
confined  by  elements  belonging  to  the  kingdom  of  darkness. 
And  this  we  might  reconcile  with  his  principle,  already  stated, 
regarding  justice  and  divine  retribution,  in  the  following  man- 
ner :  as  long  as  the  soul  is  confined  in  the  lower  realm  of 
nature  it  lies  prostrate,  in  obedience  to  the  destiny  of  that  com- 
mixture, under  the  power  of  the  nature  which  fetters  it ;  but 
when  it  once  attains  to  a  free  development  of  the  rational 


tvrt 

It  is  true  the  writer  is  here  speaking 
only  of  followers  of  Basilides,  of  whom  some  departed  far  from  the 
spirit  and  principles  of  their  master.  But  the  connection  in  which  this 
doctrine  stands  with  his  principles  proves  that  it  is  rightly  considered  as 
having  actually  originated  with  him. 

*  Preserved  by  Origen   in  the  fifth   book  of  his  Commentary  on 
Komans,  T.  IV.  opp.  f.  549. 
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principle,  or  of  its  light-nature — in  other  words,  when  it  has 
once  passed  into  the  human  organization — the  law  of  rigid 
justice  begins  to  have  its  application  in  the  destiny  of  the  free 
rational  beings. 

According  to  Basilides,  then,  there  is  no  such  thing  as  a 
dead  nature.  The  dead  has  no  existence  in  and  by  itself;  it 
is  merely  that  which  oppresses  actual  life,  until  the  reaction  of 
the  latter  becomes  strong  enough  to  burst  the  compact  rind. 
In  all  nature,  therefore,  from  the  mineral  kingdom  up  to  man, 
through  all  the  different  stages  of  being,  he  sees  a  life  strug- 
gling for  release  from  the  bonds  of  matter,  in  a  progressive 
movement  towards  freedom.  Accordingly  the  ethics  of  Basil- 
ides  was  based  on  his  cosmogonic  doctrine.  For,  proceeding 
on  this  principle  of  the  identity  of  life  and  soul  in  all  things,* 
he  announced  the  law,  "  Love  must  embrace  all,  because  all 
things  stand  in  a  certain  relation  to  all, — all  things  are  closely 
akin  to  all."  f  And,  according  to  this,  in  the  purifying  process 
and  development  of  the  universe,  there  prevails  a  twofold  law — 
the  law  of  natural  necessity  in  the  evolution  from  below  upwards 
to  man ;  and  the  progressive  education,  which  is  determined 
by  the  laws  of  the  moral  order  of  the  unive'rse,  and  commences 
with  man :  from  this  point  progress  and  regress,  happiness  and 
misery,  are  dependent  on  the  free  self-determination. 

What  we  remarked  concerning  the  place  which  the  Demi- 
urge occupied  in  the  systems  of  the  first  class  of  Gnostic  sects 
applies  to  that  angel  who,  in  the  system  of  Basilides,  was  set 
over  the  entire  course  of  the  terrestrial  world,  and  the  whole 
purifying  process  of  nature  and  history,  and  whom  he  designates 
by  the  name  of  the  ruler  (6  a^wv).  According  to  this  doc- 
trine, this  Archon,  in  his  government  of  the  world,  does  not  act 
independently  and  plenipotentially ;  but  the  whole  proceeds  ulti- 
mately from  the  overruling  providence  of  the  Supreme  God. 

Three  agents  are  joined  together  in  the  remarkable  doctrine  of 
Basilides  concerning  providence ;  but  the  one  from  whom  every- 
thing eventually  springs,  and  on  whom  everything  depends 
(though  through  numberless  intermediate  instruments),  is  the 
Supreme  God  himself.  From  him  comes  the  law  implanted  in 
the  nature  of  all  beings,  according  to  which  they  develop  them- 

*  As  in  Buddhism. 

t  The  words  of  Basilides,  as  they  are  found  in  Clement,  Strom.  1.  VI. 

f.  508  :   To  '/lya.'ffnxiiiu.i  UTTKVTCC,,  on  ^.oyov  atfoffa^ouffi  ergo;  TO  •x'a.t 
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selves,  and  which  modifies  all  the  influences  by  which  they  are 
affected,  and  in  which  is  contained  the  whole  process  of  the 
development  of  the  universe.  The  Archon  does  nothing 
more  than  give  the  impulse  to  the  execution  of  that  which, 
so  far  as  the  inherent  law  and  the  implanted  power  are  con- 
cerned, is  already  grounded  in  the  individual  beings  them- 
selves. He  works  on  all  obediently  to  this  law  of  nature 
derived  from  the  Supreme  God,  and  calls  into  action  the 
preparatory  capacities  of  these  laws  of  nature ;  and  in  these  his 
regulative  operations  he  merely  acts,  though  unconsciously,  as 
an  instrument  of  the  Supreme  God.  "  Although  that  which 
we  call  providence,"  says  Basilides,  "  is  first  put  in  motion  by 
the  Archon,  yet  it  had  been  implanted  in  the  essence  of  things 
coincidentally  with  their  origin  by  the  God  of  the  universe."  * 
We  thus  see  how  Basilides  endeavoured  to  take  a  middle 
course  between  two  opposite  views  of  the  divine  government 
of  the  world  —  between  the  one  which  represented  God  as 
operating  only  transiently  and  externally  upon  things;  and 
another,  the  Neo- Platonic,  which  used  the  word  providence 
merely  as  a  designation  of  an  eternal,  immanent  necessity  in 
the  universe,  which  develops  itself  according  to  invariable 
laws.  Although,  in  his  language,  he  approximates  to  the 
^eo-Platonic  view,-j-  still  he  adopts  nothing  of  it  but  what  is 
quite  reconcilable  with  the  theistic  view  of  the  world ;  and  we 
find  in  his  instance  fresh  confirmation  of  our  previous  remark  on 
the  relation  of  Gnosticism  to  Neo-Platonism.  The  recognition 
of  a  personal  and  active  God,  actively  entering  into  the  evolu- 
tion of  the  universe,  and  the  teleological  argument  so  closely 
connected  therewith,  distinguish  his  fundamental  position  from 
the  Neo-Platonic.  Hence  the  communication  of  a  some- 

*  Clemens.  Strom.  1.  IV.  f.  509 :  'H  -r^vo/a  $i,  il  xa.}  a.-ro  (not  u-ro, 
because  this  impulse  proceeds,  indeed,  from  him,  but  is  to  be  derived 
from  another  as  the  first  cause),  TOV  a.g%ovre;,  u;  <p«va/,  xiviHtr^Kt  i^^cti, 
aXA*  lyx.KTto'vra.pvi  TUI;  ovirt&i;  ffvv  xeti  <rw  TUV  olfftuv  ytviirn  vrpo;  <TOV  ruv 
'oKuv  Siov.  It  is  true,  Clement  does  not  quote  these  words  expressly  as 
those  of  Basilides.  But  as  he  is  treating  of  him  throughout  this  passage, 
and  as  the  term  cio^eav  is  peculiar  to  Basilides,  it  scarcely  admits  of  doubt 
that  Clement,  who  is  bent  on  refuting  Basilides  on  his  own  principles, 
has  here  made  use  of  his  own  words. 

t  Vid.  Plotin.  Ennead.  III.  1.  II.  at  the  beginning:  'EWE)  11  ™  «.<} 

xeti   TO   o-J-fOTt  (M   Ttip   xoffpy   TM^Z   tpetfAtv   TZP'Jveii,    <ryv   <roovoitx.v   oo3u;    u.v   xxt 
l.iyoiftiv  ru  vraiiTt  itven}  ro  xotra  vow  UIITO  tiveti. 
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thing  higher,  of  something  above  nature  and  above  reason, 
could  find  a  place  in  his  system  ;  while  to  Plotinus,  on  the 
other  hand,  that  which  is  above  reason  must  appear  contrary 
to  reason. 

Closely  agreeing  with  Basilides'  doctrine  of  the  angels,  the 
different  grades  of  the  spiritual  world,  and  of  the  process  of 
purification,  and  of  the  training  of  embodied  souls,  is  that  of 
his  son  Isidore,  —  which,  perhaps,  we  may  properly  refer  to 
the  father,  —  that  every  soul,  on  its  incorporation,  is  attended 
by  an  angel,  possessing  some  affinity  with  its  peculiar  nature, 
to  whom  is  committed  the  guidance  of  its  special  process  of 
purification,  and  of  its  particular  education  ;  who,  in  all  pro- 
bability, after  its  separation  from  that  body,  was  supposed  to 
accompany  it  to  the  place  of  its  destination  determined  by  its 
conduct  on  earth  —  in  this  sense,  a  guardian  spirit,  which 
everywhere  accompanies  its  kindred  soul.  Such,  according  to 
Isidore,  was  the  demon  of  Socrates.* 

From  what  has  been  said,  it  appears  how  far  Basilides  was 
from  adopting  an  absolute  Dualism,  and  from  an  unchristian 
contempt  or  morose  hatred  of  the  world.  His  system  may 
perhaps  have  led  to  a  recognition  of  the  revelation  of  one 
God  in  the  creation,  and  of  the  connection  between  divine 
things  and  natural,  between  grace  and  nature.  His  aim  was, 
to  make  men  conscious  of  the  identity  of  God's  revelation  in 
nature  and  in  history,  —  to  lead  them  "  to  consider  the  whole 
universe  as  one  temple  of  God"  Theodicee,  or  the  justification 
of  God's  ways  with  man,  was  with  him  a  point  of  the  greatest 
importance.  Faith  in  the  goodness,  holiness,  and  justice  of 
Providence  stood  more  firmly  fixed  in  his  mind  than  all 
things  else.  Whenever,  in  contemplating  the  course  of  the 
world,  difficulties  presented  themselves  which  involved  his 
mind  in  perplexity,  his  last  word  ever  was,  "  I  will  say  any- 
thing sooner  than  doubt  the  goodness  of  Providence."f 

*  Isidore,  in  the  first  book  of  his  exposition  of  the  so-called  prophet 
Parchor,  cites  a  doctrine  of  this  sort  taught  by  the  ancients  as  one  of 
the  loftier  truths  received  by  them  :  *u.ffl  l\  a!  'ATTI*OI 

~2.uKou.Tit    -retftvof^'-vau    "Sa'tftovos    xlru.      Ka<   '  A^ta-Torl  X  yg 


.  ,  ,,i- 

Without  doubt  from  some  writing  falsely  attributed  to  Aristotle. 
Strom.  1.  VI.  f.  641. 

t    U«y  l^ta,  f^ci^Xoy  n  xaxov  TO  W^ovovv  \^u.      Strom.  1.  IV.  f.  506. 
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From  Basil  ides'  theory  as  to  the  relation  of  the  Archon  to 
the  Supreme  God,  we  may  easily  infer  what  his  opinion  was 
of  Judaism,  and  of  its  relation  to  Christianity.  The  Jews 
are,  it  is  true,  in  idea,  and  in  the  ideal  significancy  of  their 
religion  and  of  their  national  destination,  that  consecrated 
people  of  the  Supreme  God  from  whom  the  true  knowledge 
and  worship  of  the  Most  High  was  one  day  to  proceed ;  but 
in  actual  manifestation  they  appear  only  as  a  people  devoted 
and  consecrated  to  the  Archon,  who  for  a  while  constitutes 
the  highest  power  in  mundane  events.  The  great  mass  of 
this  people  regarded  him  as  the  Supreme  and  only  God. 
The  spiritual  men  among  the  Jews — they  who  constituted  the 
spiritual  Israel,  who  were  really  conscious  of  that  ideal  signi- 
ficancy,  and  in  whom  it  attained  to  its  realization — these 
alone  had  soared  beyond  the  Archon  himself  to  a  presenti- 
ment of  the  Supreme  God,  who  revealed  Himself  through 
the  other  as  His  unconscious  instrument.  They  alone  could 
rise  to  the  intuition  of  the  ideas  which  the  Supreme  God  had 
inspired  into  the  Archon,  and  which  the  latter  revealed  under 
the  cover  of  Judaism,  without  comprehending  them  himself. 
These  ideas,  riot  fathomed  by  the  Archon  himself,  to  whom 
they  were  exhibited  under  a  sensuous  covering  answering  to 
the  inferior  grade  of  his  limited  nature,  form  the  connecting 
link  betwixt  this  mediate  arid  veiled  revelation  of  the  Supreme 
God  in  the  Old  Testament  and  his  immediate  and  unveiled 
manifestation  in  Christianity.  Accordingly  Basilides  says, 
"  Moses  erected  one  temple  of  God,  and  thus  proclaimed  one 
universe  of  God."*  By  this  was  hinted  (and  something 
similar  is  found  in  Philo)  the  universalistic  tendency 
which  lay  at  the  very  foundation  of  Judaism.  Basilides,  how- 
ever, did  not  confine  himself  to  the  canonical  writings  of  the 
Old  Testament.  He  made  use  of  apocryphal  scriptures 
besides,  which  are  unknown  to  us — predictions  of  a  certain 
prophet  Parchor,  and  revelations  passing  under  the  name  of 

*  ".Eva  £'  aiiv  vtuv  iboutreifjbtvo;  rov  Qtov,  (/.ov&yt'jq  TI  xoirftov  x.u.T'hyyu'k.i. 
Strom.  1.  V.  f.  583,  D.  We  perceive  here,  both  in  the  thought  aud  the 
expression,  the  elements  of  an  Alexandrian- Jewish  education.  Philo 
and  Josephus,  also,  both  consider  the  temple  as  a  symbol  of  the  world, 
and  carry  the  image  into  further  details.  Philo  tie)  /u-ovx^ix;  1.  II. : 
To  ftlv  a.vuTKTM  xeti  foo;  aX^Sf/ay  hpov  Ssov  VOJAI^HV  rov  CU^TTUVTO.  %£'/5  stoirftor 
70 
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the  Patriarch  Ham.  We  can  hardly  suppose  such  writings 
were  fogged  by  him  or  his  school.  Probably  they  came  down 
to  him  from  more  ancient  times,  and  were  used  by  him  in  per- 
fect good  faith — monuments,  from  the  times  before  Christ, 
of  some  older  source  of  the  ideas  which  lie  at  the  root  of  the 
Gnosis.  Perhaps  he  may  have  thought  that  in  these  docu- 
ments he  had  found  a  still  clearer  exposition  of  a  lofty  truth 
transmitted  in  the  form  of  secret  doctrines  than  \vas  contained 
in  the  canonical  scriptures  of  the  Old  Testament.  He  might 
easily  explain  the  rejection  of  these  books  by  supposing  that 
a  people  who  had  no  taste  for  such  ideas  would  have  nothing 
to  do  with  the  books  containing  this  higher  wisdom. 

As  we  see  here  an  element  of  universalism,  so  it  agrees 
with  such  a  view  that  he  did  not  confine  the  tradition  of  the 
higher  truth  in  the  ante-Christian  period  exclusively  to  the 
Jews,  but  believed  that  he  saw  indications  thereof  even 
beyond  the  limits  of  that  nation.  We  have  seen,  for  instance, 
how  he  cites  the  doctrine  of  Zoroaster  as  a  testimony  of  the 
truth.  The  fact  that  he  derived  a  tradition  of  higher  wisdom 
from  Ham,  and  not  from  Shem,  seems  a  proof  that  he  acknow- 
ledged a  tradition  which  was  not  Hebrew.  It  is  not  improbable 
that  he  valued  the  wisdom  of  those  who  by  the  Greeks  were 
called  barbarians  above  the  Greek  philosophy  itself.*  And 
yet,  as  is  clear  from  a  remark  of  Isidore's  already  quoted,  it  is 
certain  that  he  also  sought  vestiges  of  that  higher  wisdom  in 
the  Greek  philosophers  Plato  and  Aristotle,  either  in  their 
genuine  works  or  in  supposititious  writings.  According,  how- 
ever, to  the  passage  of  Isidore's  exposition  of  the  prophet 
Parchor  which  has  come  down  to  us,  these  vestiges  of  truth 
in  the  Greek  philosophers  were  not  derived  from  a  com- 
mon inward  source,  a  reaction  in  the  more  eminent  men 
of  the  spiritual  principle  against  paganism,  but  from  a  source 
without  themselves,  a  borrowed  tradition.  Still  the  moderate 
spirit  of  this  school,  and  its  more  favourable  judgment  of  the 
Greek  philosophy,  are  evinced  by  the  fact  that  Isidore  does  not 
in  this  case  adopt  the  Jewish  fables  of  the  fallen  spirits  who 
had  intercourse  with  the  daughters  of  men,  and  thereupon 
diffused  the  higher  kinds  of  knowledge  in  the  pagan  world, 
but  he  follows  the  less  fantastic,  though  not  more  historical 

*  Giving  this  turn  to  Plato's  expression,  " 
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hypothesis  of  the  Alexandrian  Jews,  according  to  which  the 
Greeks  had  borrowed  such  doctrines  from  the  scriptures  of 
the  Old  Testament,  through  the  medium  of  Egypt.  "  And 
let  no  one  believe,"  says  Isidore,  "that  what  we  consider  the 
peculiar  property  of  the  elect  had  been  declared  before  by 
certain  philosophers ;  for  it  is  no  discovery  of  theirs,  but  they 
have  adopted  it  from  the  prophets  and  combined  it  with  their 
own  pretended  wisdom."*  This  alone  shows  how  low  was 
the  estimate  which  this  school  took  of  the  Hellenic  philosophy 
as  compared  with  the  Old  Testament,  and  even  with  the 
ancient  wisdom  of  the  East.  Isidore  describes  the  Greek 
philosophers  merely  as  men  who  give  themselves  the  appear- 
ance of  philosophizing. j  He  could  see  in  Greek  philosophy 
no  original,  but  only  a  derivative  truth,  and  that  corrupted 
by  foreign  admixtures. 

But  the  doctrine  of  a  guardian  angel  attending  on  every 
soul  may  perhaps  be  considered  as  a  proof  that  he  by  no 
means  considered  heathen  nations  to  be  destitute  of  all  divine 
influences  and  providential  care.  As  he  gave  to  individual 
souls  a  guardian  angel,  he  probably,  following  the  analogy  of 
this  theory,  placed  angels  over  the  several  nations  as  their 
ruling  spirits.  In  this  doctrine  the  Basilideans  of  the  West,  with 
whom  Irenaeus  was  acquainted,  may  have  rightly  apprehended 
the  opinions  of  their  master ;  though  they  superadded  some- 
thing else,  which  did  not  come  from  him.  These  angels,  the 
Eloliim  of  other  nations,  iie  probably  considered  as  national 
gods,  just  as  he  supposed  the  Archon,  who  was  at  their  head, 
to  be  the  particular  god  of  the  Jewish  people.  It  is  evident 
that,  in  holding  such  a  theory  of  the  Elohim,  he  might  find 
support  in  several  passages  in  the  Alexandrian  version  of 
the  Bible,  and  that  therefore  he  only  appropriated  an  idea  that 
had  long  been  extant.J 


* 


<ruv     #Xs*T&>v,    TOUTO 
'a*     ruv 


v  l-ro   Tiveav   <p/Xa<ro<p<wv,    ov   ya.o   ttrnv  O.VTUV   iw 

K,(/.ivoi   WgofftQvixKV   Tea   fM\    i)<ffa,()fcovTi    KKT'   u-iiTov;    ffofy.        Strom.    1. 

i.  t  641.  I  now  believe  the  latter  expression  should  be  understood  as 
neuter,  "  the  wisdom  which  does  not  exist  with  them,"  i.  e.  their  pre- 
tended wisdom.  The  verb  vootrriSivai  seems  to  me  best  suited  to  this 


rendering  of  <ro$Z. 

•J"    Toii;  T^otr^roiovfitivotis  fyiXotrotytiv.      Strom.  1.  VI.  f.  641. 

J  Besides   the  passage   already  cited  on   p.   21,   the   words  in   the 
same  song  of  Moses,  Deut.  xxxii.  43,  not  found  in  the  Hebrew,  but 
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Over  mankind  therefore  there  ruled  those  subordinate 
powers  to  whom  men's  consciousness  was  subject  ;  no  one 
could  release  himself  wholly  from  their  spell,  from  the  spell 
of  the  cosmic  principle.  There  existed,  for  the  most  part, 
only  an  unconscious  union  with  the  Supreme  God  and  with 
the  order  of  world  in  affinity  with  him.  The  natures  which 
bore  within  them  the  germ  of  a  life  akin  to  Him  remained 
fettered  in  the  narrow  limits  of  the  Archon. 

Without  doubt  Basilides  possessed  a  profound  knowledge 
of  the  spiritual  condition  of  mankind  in  the  times  before  Christ, 
and  especially  in  those  immediately  preceding  His  nativity. 
He  had  unquestionably  a  profound  sense  of  the  weight  which 
lay  on  the  minds  of  men,  and  especially  on  the  noblest  natures, 
as  well  as  of  their  unconscious  craving  after  an  emancipation 
of  the  spirit  ;  and  from  this  mental  state  he  might  have  come 
to  understand  the  nature  of  the  redemption  and  to  perceive  its 
necessity.  If  he  apprehended  it  imperfectly,  still  it  held  a 
necessary  place  in  his  system.  Without  it,  the  divorce  be- 
twixt the  world  of  the  Archon  and  the  proper  divine  order  of 
things  must  continue  for  ever.  The  spirits  destined  for  the 
highest  stage  of  being  must  have  ever  remained  in  their 
oppressive  thraldom.  They  might,  indeed,  in  the  progress  of 
the  metempsychosis,  rise  from  one  higher  step  to  another  in 
the  kingdom  of  the  Archon  ;  but  they  could  not,  in  satisfac- 
tion of  the  longing  implanted  within  them,  have  risen  beyond 
this  kingdom  and  the  Archon  himself,  and  attained  to  commu- 
nion with  the  highest  stage  of  existence,  and  to  the  clear  con- 
sciousness as  well  as  to  the  full  and  free  exercise  of  their 
exalted  nature,  had  not  the  Supreme  God  himself  brought  his 
divine  life  near  to  their  kindred  germ  of  life,  and  thereby  first 
set  the  latter  into  action.  And  whilst,  by  the  act  of  redemp- 
tion, the  spiritual  natures  are  exalted  to  the  highest  position, 

which  the  translator  has  added  on  the  ground  of  some  such  theory  :  xa.} 
T^^x.uvna'KTcaffa.v  al-rui  vrKvri;  aLyytXoi  S-iov,  compared  with  v.  8.  All  the 
Elohim  that  presided  over  the  other  nations  are  called  upon  to  do 
homage  to  God's  people.  What  the  nations  were,  to  do,  and  what  the 
powers  ruling  over  them  do,  is,  according  to  this  scheme,  one  and  the 
same  thing.  The  former  is  derived  from  the  latter.  Comp.  Ps.  xcvii. 
7,  where  the  Alexandrians  translate  D*r6tf  by  aiyyiXoi,  and  beyond 


question  had  in  mind  such  powers  as  the  national  gods  were  supposed 
to  be. 
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its  influence  extends  also  to  the  subordinate  stages  of  exist- 
ence ;  harmony  is  everywhere  restored ;  each  order  of  being 
attains  to  the  state  most  agreeable  to  its  nature. 

But  if,  on  the  one  hand,  Basilides,  in  his  view  of  the  doc- 
trine of  redemption,  departed  essentially  from  the  Jewish 
position,  yet,  on  the  other,  he,  like  Cerinthus,  held  Ebionitic 
notions,  and  supposed  a  sudden  entrance  of  the  divine  nature 
into  the  life  of  Jesus,  and  rejected  the  church  doctrine  of  the 
God-man,  in  whom  from  the  first  the  divine  and  the  human 
elements  were  inseparably  united.  His  whole  theory  was 
based,  it  is  time,  on  the  recognition  of  a  redeeming  God,  but 
not  of  a  redeeming  God-man.  The  man  Jesus  was  not  in  his 
view  the  Redeemer;  he  differed  from  other  men  only  in 
degree.  Basilides  does  not  even  seem  to  have  ascribed  to  him 
absolute  impeccability.  Jesus,  in  his  view,  was  merely  the 
instrument  whom  the  redeeming  God  selected  for  the  purpose 
of  revealing  himself  in  humanity  and  of  actively  influencing 
it.  The  Redeemer,  in  the  proper  and  highest  sense  of  the 
term,  was,  he  taught,  the  highest  ./Eon,*  sent  down  by  the 
Supreme  God  to  execute  the  work  of  redemption,  and  who 
united  himself  with  the  man  Jesus  at  his  baptism  in  the 
Jordan. 

Now,  although  Basilides  did  not  acknowledge  Jesus  of 
Nazareth  to  be  the  Redeemer,  but  held  that  he  himself  stood 
like  the  rest  in  need  of  redemption,  yet  he  cannot  be 
accused  of  holding  that  the  redemption  was  simply  an  ideal 
thing,  and  of  denying  it  as  a  great  historical  fact.  Far  indeed 
from  him,  as  may  be  gathered  from  what  has  been  said,  was 
the  opinion  that  any  being  enthralled  within  the  kingdom  of 
the  Archon  could  redeem  himself.  For  this  an  objective  fact 
was  requisite,  the  actual  entrance  of  that  might  from  a  higher 
world,  the  vove,  into  the  terrestrial  and  phenomenal,  and  this 
v/as  accomplished  through  the  medium  of  the  man  Jesus. 
According  to  Basilides,  this  was  the  greatest  fact  in  the 
history  of  the  created  universe,  from  which  must  proceed 
everything  that  follows  up  to  the  final  consummation  of  the 
perfect  restoration  of  harmony  to  the  universe.  The  way  in 
which  he  speaks  of  the  baptism  of  Jesus  is  a  testimony  to  the 

*  Or  vo??,  who,  inasmuch  as  he  ministers  for  the  salvation  of  man- 
kind, is  called  lidxovo;. 
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great  impression  which  this  fact,  and  the  public  ministry  of 
Christ  following  thereupon,  had  through  tradition  left  on  the 
minds  of  Christians.  Clement  cites  on  this  point  the  follow- 
ing words  from  the  Basilidean  school  :* — "When  the  Archon 
himself  heard  the  word  of  the  communicated  Spiritf  (the 
Spirit  sent  from  above),  he  was  amazed  at  what  he  heard  and 
at  what  he  saw,J  the  joyful  annunciation,§  having  been  wholly 
unexpected  by  him  ;  and  his  amazement  was  called  fear,||  the 
beginning  of  wisdom, — of  a  wisdom  which  discriminated  the 
different  classes  of  men,  which  perfected  all,  and  which  restored 
the  original  harmony  ;  for  he  distinguished  and  separated  from 
one  another  not  only  the  natures  belonging  to  the  world  (to 
his  own  kingdom),  but  also  the  elect  (the  pneumatic  natures 
superior  to  the  Archon's  kingdom)  from  them,  and  released 
them  from  his  Dann  (or  conducted  them)  to  the  God  who  is 
over  all."f 

*  Clemens,  Stromat.  lib.  II.  £  375. 

f  Probably  the  word  meant  is  that  which,  according  to  the  Nazarene 
gospel  (see  above,  vol.  i.  p.  484),  the  Holy  Ghost  is  said  to  have  spoken 
to  Christ  at  the  moment  of  his  descent  upon  him. 

%  The  glorified  appearance  in  which  Christ,  when  united  with  this 
exalted  being,  presented  himself  to  the  Archon ;  or  the  sight  of  the 
miraculous  dove,  which  was  a  symbol  of  the  Spirit,  which  had  come 
down  from  on  high  ;  or  the  miraculous  appearances  which,  according  to 
the  gospel  of  the  Ebionites,  accompanied  the  baptism  of  Christ, 

§  The  annunciation  of  the  Spirit  being  called  a  tlayyixiov  for  the 
fyxuvi  it;  is  evident  that  he  did  not  yield  to  the  higher  power  merely 
from  constraint ;  but  his  first  amazement  was  converted  into  reverential 
joy.  The  prospect  of  being  one  day  released  from  the  embarrassing 
government  of  the  world,  when  the  elect  natures  should  have  attained  to 
their  destined  glory,  and  of  entering  into  rest  with  his  own, — to  which 
expectation  of  the  Demiurge  the  Gnostics  referred  such  passages  as 
Rom.  viii.  20,  21,— Vid.  Orig.  T.  I.  in  Joann.  s.  24,— could  be  no  other- 
wise than  joyful  to  him.  Comp.  Didascal.  Anatol.  opp.  Clem.  f.  796, 
D,  where  the  blessing  which  the  Demiurge  pronounces  on  the  Sabbath 
is  adduced  to  show  how  difficult  the  work  was  for  him. 

||  Thus,  Ps.  cxi.  10,  "The  fear  of  the  Lord  is  the  beginning  of 
wisdom,"  was  interpreted. 

^[    AvTUY    76V     cip^OVTM     iTTKXOUO'a.VTK     TWV     tylio'lV     TOU     %IKXOVOVft£VOl>     •ffVlUflKTO;, 

ixvXa'y'vveii  TU  Ssafteiri  <ra.p  iXvrfiizs  luetyytXifffASvav,  xctt  Ty\v  \xvXrfeiv  a-lrou 
tynfiov  xXriSiivcit,  do^riv  yiv'ofjt.iiiov  ffotfiicts  ifu^oxgivTiTixtis  Ti  xeci  oiu.x.oiTtxyif  xxl 
TiXieaftxri;  X.KI  a,v>xoe,rroLffT»7iX:7i;,  oil  yoLp  f&ovov  TOV  xoffjuov,  aXXa  xcti  T'/JV  I^Xo^/rjv 

tixxgivK!,  o  \>jr\  waft  •r^o-ri/u.-rti  (this  then  would  be  the  «^%«y).  Assuming 
vu  to  be^he  correct  reading,  I  have  rendered  as  in  the  text :  in  this 
case  the  Supreme  God  must  be  understood  to  be  denoted. 
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Thus  a  new  light  dawns  on  the  Archon  himself.  He  comes 
to  the  knowledge  of  a  higher  God  and  a  higher  world  above 
himself.  He  is  redeemed  from  his  own  limited  state.  He 
attains  to  the  consciousness  of  a  superior  power,  which  rules 
over  all,  and  which  he  himself,  without  being  aware  of  it,  has 
hitherto  been  serving.  He  sees  himself  released  from  the 
heavy  burden  of  governing  the  world,  which  until  now  he 
had  supposed  that  he  supported  alone,  and  for  which  his  own 
powers  were  inadequate.  Though  it  had  cost  him  so  much 
pains,  and  still  he  had  not  succeeded  as  yet  in  reducing  to 
order  the  conflicting  elements  in  the  mundane  development, 
lie  now  beholds  a  power  able  to  overcome  every  obstacle  and 
reduce  all  opposites  to  unity.  Basilides,  partly  from  a  pro- 
found insight  into  the  essential  character  of  Christianity  and 
of  history,  partly  judging  from  those  effects  of  Christianity 
which  were  before  his  eyes  and  which  contained  the  germ  of 
the  future,  foresees  what  a  mighty  movement  and  sifting  pro- 
cess it  would  introduce  into  humanity.  He  perceives  how  all 
sensitive  minds  among  every  people,  freed  from  the  power 
which  had  held  their  consciousness  in  fetters,  redeemed  from 
all  dependence  on  the  creature,  and  raised  to  communion  with 
their  original  source,  would  become  united  with  one  another 
in  a  higher  unity.  All  these  effects  are  set  forth  by  him 
as  the  impression  made  on  the  Archon  at  the  baptism  of 
Christ. 

The  whole  work  of  redemption,  then,  Basilides,  like  Cerin- 
thus,  attributed  to  the  redeeming  heavenly  Genius.  In  all 
probability  he  also  agreed  with  the  latter  in  supposing  that 
this  Genius,  at  the  time  of  the  passion,  left  the  man  to  him- 
self, whom  He  had  before  used  as  his  instrument.  The 
sufferings  of  Christ  could  not,  according  to  Basilides,  have 
the  least  connection  with  the  work  of  redemption  ;  for, 
according  to  his  rigid  conception  of  justice,  the  divine  justice 
does  not  allow  one  to  suffer  innocently  for  another,  it  requires 
that  every  sin  should  be  expiated  by  suffering.  He  regarded 
not  only  suffering  in  general,  but  also  every  particular  suffer- 
ing, as  a  punishment  for  sin.  He  embraced  the  theory  which 
Christ  (John  ix.  3,  Luke  xiii.  2)  condemned.  "  Every  one," 
he  taught,  "  suffers  either  for  actual  sins  or  for  that  evil  in  his 
nature  which  he  brought  with  him  from  an  earlier  state  of 
existence,  and  which  may  not  as  yet  have  come  into  actual 
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operation."  *  It  was  by  the  latter  that  he  vindicated  Provi- 
dence in  respect  to  the  sufferings  of  little  children.  When 
pressed  with  an  objection  drawn  from  the  suffering  of  men  of 
acknowledged  goodness,  he  might  with  good  reason  appeal  to 
the  general  fact  of  the  sinfulness  of  human  nature,  and  reply, 
"  Whatever  man  you  may  name  to  me,  he  is  still  a  man :  God 
alone  is  holy.  Who  will  find  a  voice  among  those  who  have 
no  voice  ?  "  Job  xiv.  4. 

But  the  case  was  somewhat  different  when  this  proposition 
came  to  be  applied  to  the  Redeemer,  who,  as  certainly  as  he 
is  the  Redeemer,  must  be  pure  from  sin.  Clement  of  Alex- 
andria directly  accuses  Basilides  of  carrying  his  proposition 
even  to  this  extent.  In  the  words,  however,  which  Clement 
quotes,  this  surely  is  not  necessarily  implied ;  they  merely 
say,  "  If,  however,  passing  by  this  whole  argument,  you 
endeavour  to  bring  me  into  difficulty  by  adducing  the  case  of 
certain  perons ;  if  you  say,  Then  He  has  sinned,  for  He  suf- 
fered," &c.  It  might  be  held  that  Basilides  is  here  speaking 
simply  of  certain  men  who  were  regarded  with  peculiar  vene- 
ration, who  stood  in  high  repute  for  holiness,  and  that  Clement 
allowed  himself  the  liberty  of  drawing  his  own  conclusion. 
But,  in  the  first  place,  the  objection  which  Basilides  supposes 
to  be  taken  to  his  position  would  lose  all  its  force  and  meaning 
if  it  were  not  made  precisely  in  the  above  sense  ;  and,  secondly, 
this  wide  extension  of  the  proposition  is  quite  consistent  with 
his  theory  concerning  the  relation  of  suffering  to  sin,  and  with 
his  theory  of  the  divine  justice  and  of  the  process  of  purifica- 
tion to  which  every  nature  belonging  to  the  kingdom  of  the 
Archon  is  subject.  The  Jesus  who  belonged  to  this  kingdom 
needed  redemption  himself,  arid  could  only  be  made  partaker 
of  it  by  his  union  with  that  heavenly  redeeming  spirit.  To 
render  him  worthy  of  being  redeemed  before  all  others,  and  of 
being  employed  as  the  instrument  for  diffusing  to  others  the 
influences  of  the  redeeming  Genius,  it  was  sufficient  if,  as  the 
most  excellent  and  the  purest  of  men,  and  as  the  furthest 
advanced  in  the  work  of  purification,  he  possessed  the  mini- 
mum of  sinfulness.  No  doubt  in  this  case  the  objection  might 
be  brought  against  the  Basilidean  system,  which  certainly 

*  Sufferings. — expiatory  and  purgative  of  sin  (auuorla,  or  the 
r««).     Strom.  1.  IV.  f.  506. 
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must  have  established  some  proportion  between  the  degree  of 
sin  and  the  degree  of  punishment — How,  then,  is  such  great 
suffering  reconcilable  with  the  smallest  degree  of  sinfulness? 
But  to  this,  as  we  may  infer  from  his  remarks  on  martyrdom, 
he  would  probably  be  at  no  loss  for  an  answer:  "  The  con- 
sciousness of  serving  as  an  instrument  for  the  highest  and 
holiest  cause  of  humanity,  and  of  suffering  in  this  vocation 
(perhaps,  too,  the  prospect  of  the  glory  into  which  he  was  to 
enter  through  suffering),  so  sweetened  the  pain  that  to  him  it 
was  even  as  though  he  did  not  suffer." 

In  accordance  with  the  same  principle  he  denied  the  doc- 
trine of  justification  in  the  Pauline  sense.  He  could  not 
consistently  admit  any  such  thing  as  objective  justification  in 
the  sight  of  God,  as  forgiveness  of  sin,  in  the  sense  of  deliver- 
ance from  the  guilt  and  punishment  of  sin.  Every  sin,  whether 
committed  before  or  after  faith  in  the  Redeemer,  or  baptism, 
must,  according  to  his  scheme,  be  equally  expiated  by  suffering. 
This  is  a  necessary  law  of  the  government  of  the  universe, 
which  can  in  no  wise  be  overruled.  The  only  exception  he 
makes  is  in  the  case  of  sins  of  ignorance,  or  unintentional 
sins ;  *  but  unfortunately  his  explanation  of  this  vague  and 
indefinite  expression  has  not  come  down  to  us.  Probably  he 
only  meant  sins  of  pardonable  ignorance  ;  such,  for  instance, 
as  had  been  committed  when  consciousness  was  under  some 
involuntary  constraint,  analogous  to  the  state  of  the  rational 
principle  when  restrained  by  the  bodies  of  brutes.  But  if,  on 
the  other  hand,  we  understand  by  justification  (ct/ccuWie, 
^iKdLoavvr]]  an  inward,  subjective  condition  of  being  made 
just  —  sanctification  by  the  communicating  of  a  divine  life  — 
such  a  doctrine  had  a  very  important  and  necessary  place  in 
the  system  of  Basilides. 

Among  the  religious  and  moral  ideas  of  the  Basilidean 
school,  there  are  several  other  remarkable  points  which  deserve 
to  be  particularly  noticed. 

What  distinguishes  Basilides  from  other  Gnostics  is  this, 
that  he  did  not  oppose  the  Gnosis,  as  the  highest  stage  in 
religion,  to  the  ir  forte,  to  faith ;  but  with  him  faith  itself  is 
the  highest  quality  of  man.  In  the  latter,  however,  he  distin- 
guished a  series  of  higher  and  lower  degrees,  corresponding 

ii  dxovfiov;  *a)  *a<r'  eiyvolxv  a^/e<rSa;.      Strom*  1.  IV.  f.  536. 
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to  the  different  grades  of  perfection  which  different  souls  are 
destined  to  occupy  in  that  higher  spiritual  world  from  whence 
they  sprang.  He  supposed,  in  fact,  as  we  formerly  remarked, 
a  series  of  terms  in  the  higher  world  of  spirits,  of  which  one 
was  continually  a  copy  of  the  other.  Germs  of  divine  life 
from  all  these  grades  had  become  mixed  with  the  kingdom  of 
darkness:  Christianity  is  the  sifting  principle,  whereby  the 
spiritual  natures  belonging  to  the  different  grades  of  the 
spiritual  world  are  separated  from  one  another,  are  brought  to 
the  consciousness  of  their  own  proper  essence,  and  acquire  the 
power  of  setting  it  in  action,  and  of  rising  to  that  region  of 
the  spiritual  world  to  which  they  belong  by  virtue  of  this 
their  proper  and  essential  being  before  it  had  been  developed. 
By  means  of  Christianity  men  arrive,  in  this  manner,  at  the 
different  positions  for  which  they  are  fitted  by  their  peculiar 
natures,  each  reaching  the  stage  of  perfection  of  which  he  is 
capable.  Even  the  Archon,  upon  the  entrance  of  the  redeem- 
ing spirit  into  the  world,  received  the  aotyia  QvXoKpivrjTiKti. 
Now  that  by  which,  in  the  different  natures,  this  process  of 
separation  actually  takes  place,  and  by  which  each  individual 
is  enabled  to  reach  that  grade  of  the  higher  world  which 
corresponds  to  his  spiritual  essence,  is  faith.  In  this  way  we 
must  understand  the  Basilidean  school  when  they  taught  that 
"  faith  and  election  alike  answer  to  the  several  grades  of  the 
spiritual  world,  and,  correspondently  to  the  supramundane 
election,  faith  accompanies  every  nature  in  this  world."  * 

Such  being  the  scheme  of  Basilides,  we  may  perhaps  con- 
clude that  the  ordinary  standard  of  Christian  truth,  as  he 
found  it  existing  among  the  majority  in  the  church,  met  with 
more  favour  and  experienced  greater  justice  at  his  hands  than  it 
usually  did  from  other  Gnostics.  Such  believers  he  recognised 
as  Christians,  members  of  one  Christian  community ;  and  in  this 
regard  he  merely  made  a  distinction  between  different  stages 
of  Christian  knowledge.  Faith  was  with  him  the  common 
foundation  of  Christian  fellowship ;  only  alongside  of  this 
basis  there  were  different  degrees  of  Christian  consciousness. 
It  is  evident,  then,  that  he  was  far  from  ascribing  the 

u.p,tt.  lea,}  ixXoyw  OIXIIKV  Civcti  xaS-'  txzff'rov  ^laffrnftft,  KU.V 
a,u   rt}f   l*Aay»Jj    TJJ;    v-rtgxoff/Aiov    <r» 

Strom.  1.  II,  f.  363. 
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as  being  simply  a  faith  resting  on  authority,  and  therefore  still 
cleaving  to  the  sensible,  exclusively  to  the  psychical  class. 
He  understood  faith  to  be  in  its  essence  a  profound  inward 
principle.  Faith,  according  to  his  apprehension,  is  a  con- 
viction that  springs  from  the  contact  of  the  spirit  with  the 
godlike,  from  the  attractive  power  which  the  higher  world 
exercised  over  its  kindred  spirits.  There  has  been  revealed  to 
it  that  higher  region  of  existence  whence  it  came  and  to  which 
it  belongs,  and  it  feels  itself  attracted  by  its  kindred  element. 
Faith  is  an  immediate  fact,  which  renders  all  evidence  super- 
fluous. In  it  the  spirit  grasps  the  truths  corresponding  to  its 
own  essence  by  an  immediate  intuition.*  The  soul  assents  to 
that  which  does  not  come  to  it  through  the  senses,  which  is 
not  presented  to  it  under  any  sensuous  form.f  Although  as 
strangers  in  the  world,  the  elect  still  live,  yet,  through  the 
buoyancy  of  faith,  they  perceive  the  reality  of  the  things 
of  that  higher  world  which  beam  on  them  from  afar.  But  to 
the  peculiar  nature  of  faith  must  correspond  also  that  of  hope. 
Such  must  be  his  conviction  that  man  shall  actually  enter  into 
that  higher  world  to  which  he  had  been  already  united  by 
faith  ;  he  shall  attain  to  the  full  possession  of  those  blessings 
which  faith  has  laid  hold  on  .J 

Now,  although  we  perceive  something  of  the  Pauline  spirit 
in  the  peculiar  prominence  which  Basilides  gives  to  the  idea 
of  faith,  yet  we  see  him  again  departing  widely  from  the 
apostle,  and  placing  the  essence  of  faith  in  an  intuitive  rather 
than  in  a  practical  and  ethical  element;  making  it  proceed 
rather  from  an  intuition  of  the  spirit  than  from  a  determination 
of  the  will  which  gives  its  direction  to  the  heart  ;  and  it  is 
easy  to  see  how  this  difference  is  grounded  in  the  very  essence 
of  his  fundamental  principle. 

The  objection  which  Plotinus  brought  against  the  Gnostics 
.generally^  that  they  neglected  ethics,  cannot  be  justly  applied 
;to  the  school  of  Basilides  ;  for  Isidore  composed  a  system  of 


*  T«  ftaBvfAuru,  owa.'ffobitK'rus  sv^itfxovffK  xa7»Xri$it  vtr,ri«.y.  Strom.  1.  II. 
f.  36.?. 

f  Faith  is  a  -^vx^S  trwyxuru&tffis  tf^o;  rt  TUV  p.n  xivovvray  MfSnira  %ta  TO 
f&'/l  <7Ta.(>i7vix.t.  L.  C.  f.  371. 

\  KaraXXrjXov  ttvcti  ry  \X.O,ITTOU  jX-r/S/  x«<  <r»?j  snVrfwj  T-/IV  IUOIK.'/.  L.  C.  f. 
363.  There  is  a  remarkable  coincidence  between  the  definitions  of  faith 
by  Basilides  and  Hugo  a  St.  Victore. 
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ethics,  from  which  unfortunately  but  a  very  few  words  have 
been  preserved  to  us  by  Clement  of  Alexandria. 

The  moral  system  of  Basilides  is  to  be  gathered  from  his 
Cosmogony.  As  he  assumed  a  mixture  of  opposite  principles, 
and  considered  the  development  of  the  human  race  as  a 
process  of  purification,  which  was  to  be  perfected  by  Chris- 
tianity, the  fundamental  principle  of  his  moral  system  must 
necessarily  have  been  this  —  namely,  that  man's  godlike  nature 
should  be  purified  from  the  foreign  elements  adhering  to  it, 
and  approach  continually  nearer  to  its  free  development  and 
activity.  Man,  according  to  this  system,  is  a  microcosm,  — 
containing  within  himself  opposite  elements  from  two  opposite 
kingdoms.  In  the  elements  foreign  to  his  higher  nature* 
are  reflected  the  different  properties  of  the  animal,  vegetable, 
and  mineral  kingdoms;  —  hence  the  temperaments,  desires, 
and  passions  which  correspond  to  these  different  properties 
(for  example,  the  mimic,  sportive  nature  of  the  ape,  the  mur- 
derous disposition  of  the  wolf,  the  hardness  of  the  diamond, 
&c.)  ;  —  the  sum  of  all  these  effluxes  from  the  animal,  vege- 
table, and  mineral  worlds  forms  the  blind,  irrational  soul,j> 
which  constantly  checks  and  disturbs  the  activity  of  that 
which  in  man's  nature  is  akin  to  the  divine.  Isidore  thought 
it  essential  to  secure  this  doctrine  against  the  objection  or  the 
misapprehension  that  it  was  destructive  of  moral  freedom, 
and  furnished  an  excuse  for  all  wickedness,  as  resulting 
from  the  irresistible  influence  of  these  foreign  mixtures.  He 
appeals  to  the  supremacy  of  the  godlike  element,  "  Having, 
by  the  rational  principle  within  us,  such  great  advantages,  we 
ought  to  appear  as  conquerors  over  the  lower  creation  within 
us.''*  "  Only  let  a  man  have  the  will"  says  he,  "  to  do 
nothing  but  what  is  right,  and  he  will  have  the  power  ."§ 
But  this  earnest  will,  this  true  love  of  goodness,  is  too  often 
wanting.  "  We  say  indeed  with  the  mouth  we  will  not  sin  ; 
but  our  soul  has  the  inclination  to  sin.  A  person  in  this  con- 
dition is  restrained  only  by  the  fear  of  punishment;  he  is 
wanting  in  love." 

*  Appendages  of  matter, 

f  The  -^u^ii  fpofftpvw;  a 

+  AE?  &  TM  Xoy'urnxu  xptirrovct;  ytvo/tivovs,  <r>Jy  IX«r<rav0;   iv  ftuj 


§  Strom.  1.  III.  f.  427  '•  QiXntraru  ftonov  d<f»ortjffut  TO  x<tkl<t  xcu  lviri 
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It  follows  from  the  whole  context  of  the  Basilidean  system 
that,  while  he  assigns  so  high  a  place  to  the  will,  Isidore  by 
no  means  ascribed  to  it  an  independent  self-sufficiency,  nor 
denied  the  necessity  of  a  higher  assistance  of  grace.  By  his 
theory  of  redemption  he  acknowledged,  in  effect,  that  the 
godlike  in  human  nature  must  first  receive  its  true  freedom 
and  power  of  right  action  by  an  union  with  the  higher  source 
of  divine  life.  How  earnest  he  was  in  reminding  men  of 
their  need  of  help,  is  shown  by  the  advice  which  he  gives  to  a 
person  beset  by  severe  temptations,  —  counsel  which  proves  at 
the  same  time  how  far  he  was  from  cherishing  a  speculative 
pride  that  despised  the  ordinary  means  of  grace  enjoyed  by 
the  Christian  community.  He  exhorts  such  a  person  not  to 
retire  into  solitude,  but  to  ask  the  Christian  brethren  for  their 
intercessions,  and  in  society  with  them  to  seek  strength  for  his 
divine  life,  in  order  that,  so  strengthened,  he  might  find  confi- 
dence in  communion  with  the  invisible  saints.  He  says  of  one 
in  this  condition,  "  Let  him  not  separate  himself  from  his 
brother.  Let  him  say,  I  have  entered  into  the  sanctuary; 
I  can  suffer  no  evil."*  If  such  an  one  felt  himself  over- 
much borne  down  by  the  power  of  temptation,  he  should  say 
to  his  Christian  brother,  u  Lay  thy  hand  on  my  head  (give 
me  thy  blessing),  and  he  will  receive  spiritual  and  sensible 
assistance  "  (feel  himself  relieved  in  spirit  and  body),  j  What 
importance  he  ascribed  to  prayer  is  shown  by  the  fact  that  he 
distinguishes  the  different  moral  states  of  the  soul  by  the 
different  character  which  prayer  must  assume  according  to 
those  states  —  or  according  as  one  should  feel  himself  con- 
strained to  thank  God  for  the  victory  achieved,  or  to  pray  for 
new  assistance  for  the  impending  conflict.  J 

The  Basilideans  were  far  from  being  given  to  an  extrava- 
gant asceticism.  We  have  already  observed  how  this  mode  of 
apprehending  the  dualistic  element,  which  came  so  very  near 
to  the  pure  doctrine  of  Zoroaster,  would  by  no  means  lead 
necessarily  to  a  decided  and  morose  asceticism.  They  recog- 
nised celibacy,  it  is  true,  as  a  means  which,  undisturbed  by 


*   QVTOS  TOU  a$>i\tyov  [MI  xugi^ltrSu,  Xiy'iTU,  6<ri  ttff&rihvSa,  \yu  tig  roi  aiyiu.' 
efiv  Mvapai  *a$i7v.      Strom.  1.  III.  f.  427. 

•f   Ka}  %.*i^t<reti  (sowQ-tictv  xa,i  von-Ttiv  xeti  alffSriTriv. 

.     This  is  clear  from  Isidore's  words  :  "Orav  2t  «  «wa«/<rr/a  cou  tit 
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earthly  cares,  would  allow  those  who  adopted  it  to  occupy 
themselves  solely  with  the  things  of  the  kingdom  of  God. 
But  they  regarded  this  as  a  state  which  all  were  not  ca- 
pable of,  and  which,  therefore,  was  not  advisable  for  all. 
They  recommended  marriage  as  a  means  of  moderating  the 
sensuous  desires  to  those  who  would  otherwise  have  to  suffer 
many  temptations.  This  view  of  marriage  is  based,  it  is  true, 
on  a  very  low,  a  merely  negative  and  sensuous  notion  of  its  in- 
stitution, and  one  which  gave  rise  to  an  exaggerated  estimate  of 
celibacy.  We  miss  here  the  more  profound  and  positive  view 
of  the  marriage  estate,  as  a  realisation  of  the  moral  idea,  or  of 
the  kingdom  of  God  in  the  welfare  of  humanity :  a  loftier  con- 
ception, which,  as  we  have  already  observed,  becomes  faintly 
visible  in  the  Valentinian  Gnosis. 

We  must  notice  finally  another  remarkable  phenomenon. 
In  the  Basilidean  system  there  are,  as  we  have  seen,  marks  of  a 
relationship  with  certain  Ebionite  elements :  as,  for  instance,  in 
the  preference  which,  with  the  Christians  of  that  party,  it 
evinced  for  the  Apostle  Peter.  And  yet,*  inconsistent  as  it 
may  seem,  Basilides  acknowledges  the  apostolical  authority 
also  of  St.  Paul,  as  is  evident  from  the  weight  he  ascribes  to 
the  words  of  this  apostle  in  his  epistle  to  the  Romans  ;f  as 
well  as  from  the  influence  of  the  Pauline  ideas,  so  apparent  in 
his  doctrine  of  the  essence  of  faith  and  also  of  marriage.  We 
see,  therefore,  from  this,  that  these  opposite  elements  stood  by 
no  means  in  such  a  relation  to  each  other  as  never  to  admit  of 
being  united  in  the  phenomena  of  these  times. 

VALENTINE  AND  HIS  SCHOOL. 

After  Basilides  we  place  Valentine,  who,  though  somewhat 
later,  was  nearly  his  contemporary.  To  judge  from  his 
Hellenistic  style  and  the  Aramaean  names  that  occur  in  his 
system,  he  was  of  Jewish  descent.  By  birth  he  was  said 
to  be  an  Egyptian  ;|  and  it  may  likewise  be  safely  presumed 
that  he  received  his  education  at  Alexandria.  From  this 
city  he  travelled  to  Rome,  where  he  seems  to  have  spent  the 

*  The  Basilideans  traced  back  their  Gnosis  to  Glaucias,  a  pretended 
interpreter  in  the  service  of  Peter.     Strom.  1.  VII.  f.  764. 
f  See  above,  p.  54. 
\  According  to  the  report  of  Epiphanius. 
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last  years  of  his  life ;  which  gave  him  opportunity  to  make 
known  and  to  promulgate  his  doctrines  in  these  parts.  In 
his  fundamental  ideas  he  agrees  with  Basilides.  Where  he 
differs  from  him  it  is  chiefly  in  his  mode  of  carrying  them  out, 
and  in  the  figurative  dress  in  which  he  clothes  them.  But  as 
the  doctrines  of  the  founders  of  Gnostic  schools  were  never 
carefully  distinguished  from  those  of  their  later  followers, 
from  whom,  however,  they  received  peculiar  modifications; 
and  as  moreover  many  cognate  doctrines,  which  sprang  from  a 
common  source,  were  ascribed  to  the  Valentinian  system  ;  it 
is  scarcely  possible,  in  the  accounts  which  have  come  down  to 
us,  to  separate  with  certainty  from  such  additions  the  doc- 
trines which  belong  properly  to  Valentine  himself,  the  author 
of  the  school. 

Like  Basilides,  Valentine  placed  at  the  summit  of  the  chain 
of  being  the  primal  Essence,  which  he  denominated  the  Bythos 
(pvdoQ,  the  abyss,  where  the  spirit  is  lost  in  contemplation). 
This  term,  of  itself,  clearly  proves  that  he  understood  by 
it  something  different  from  the  Absolute  of  the  Neo-Platonic 
philosophy,  the  absolutely  simple.  The  word  implies,  with- 
out doubt,  an  infinite  fulness  of  life ;  and  this  same  infinite, 
transcendent  exuberance  of  being  necessitates,  in  the  first 
place,  a  self-conceiving  (a  mraXa/^dj/etj/  eavroV),  a  self- 
limitation,  before  anything  could  come  into  existence.  The 
Neo-Platonic  6V,  on  account  of  its  absolutely  simple  unity, 
eludes  all  possibility  of  comprehension  ;  but  the  primal  Essence 
of  Valentine  does  so  by  reason  of  its  transcendent  fulness  of 
life.  The  Bythos  is,  in  a  certain  sense,  something  directly 
opposed  to  the  Absolute  of  the  Neo-Platonic  philosophy.  It 
may  doubtless  have  happened  that  with  many  the  former 
idea  passed  into  the  latter  ;  and  indeed  Valentinians  are  quoted 
who  made  'out  of  the  Bythos  something  exalted  above  all  con- 
trarieties, of  which  even  existence  could  not  be  predicated ; 
the  Absolute,  identical  with  Nothing.* 

*  Irenseus,  who  gives  the  different  opinions  of  the  Valentinians  on  the 

Bythos,  observes,   O<  ftlv  ya.pa.vrlv  oi^uyav  Z.zyovffiv,  ftVTt  eipptvet,  ftr,rt  SjXuetv, 

pfat  o*.us  ovrx  TI.  Ireu.  I.  1,  at  the  end.  The  disciples  of  such  Gnostics 
wished  to  soar  in  their  speculations  above  their  master — to  ascend  to  a 
primal  ground  still  more  simple.  Trenseus  cites  one  of  this  description, 
whom  he  not  unaptly  describes  as  5^nXi«t£«*  *««  yvuffrtKu-n^ov  i#i»rtivo~ 
pivot,  who  knew  how  to  distinguish  between  the  ftevarti;,  the  lvar«j,  and 
the  'iv,  aud  was  in  the  habit  of  saying  of  every  principle,  "  So  I  name  it." 
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What  Basilides  denominates  the  SvvdpeiQ  (powers)  are  in 
the  system  of  Valentine  the  .ZEons.*  It  is  an  idea  peculiar  to 
him,  that,  as  in  the  primal  source  of  all  existence  the 
fulness  of  all  life  is  still  undeveloped,  so,  with  the  development 
of  life  from  him,  members  were  formed  standing  as  comple- 
ments one  to  the  other,  preeminently  creative  and  preemi- 
nently passive  JEons,f  masculine  and  feminine,  by  whose 
reciprocal  action  the  chain  of  vital  development  is  carried  on. 
The  feminine  is  the  complement  of  the  masculine,  and  both 
constitute  the  Pleroma  (7-0  TrA/jjOw/ia)  ;  f  and  so  the  complete 
series  of  ^ons,  as  one  whole,  as  the  fulness  of  the  divine  life 
flowing  out  of  the  Bythos,  —  which  whole  again,  as  constantly 
requiring  fructification,  so  to  express  it,  from  the  same  primal 
source,  stands  to  the  Bythos  in  the  feminine  relation,  —  was 
called  the  Pleroma.  The  hidden  essence  of  God  no  being  can 
comprehend  ;  it  is  the  absolute  aywarov  :  it  can  only  be 
known  so  far  as  He  has  revealed  himself  in  the  development  of 
his  powers  or  .ZEons.  The  several  jEons  are  so  many  forms  of 
manifestation,  phases,  names  of  him  who  in  his  hidden  being  is 
incomprehensible,  ineffable,  and  transcends  all  conceptions  and 
images,§  even  as  that  first  self-manifestation  of  the  Hidden, 
the  Monogenes,  is  called  preeminently  the  invisible  name  of 
the  Bythos  (that  wherein  the  Bythos  has  'conceived  himself, 
the  7rpwroj>  /carciX^Trrov,  the  KaraX^ig  rov  ayev7/rov).  It  is  a 
profound  idea  of  the  Valentinian  system,  that,  as  all  existence 
has  its  ground  in  the  self-limitation  of  the  Bythos,  so  the 
existence  of  all  created  beings  depends  on  limitation.  So 
long  as  each  remains  within  the  limits  of  its  own  individuality, 
arid  is  that  which  it  should  be  at  its  own  proper  position 
in  the  evolution  of  life,  all  things  are  fitly  adjusted  to  each 
other,  and  the  true  harmony  is  preserved  in  the  series  of  vital 

This  Irenseus  ridicules  :  upa'l.oyrixi  on  avros  ova'pura  rsStm  TM 
' 


For  the  explanation  of  this  word,  see  above. 

t  As  in  all  the  rest  of  creation,  which  presents  a  symbol  of  that 
highest  order  of  the  universe,  this  twofold  series  of  factors  may  be 
traced. 

$  Which  word  these  Theosophers,  who  assuredly  never  thought  of 
adhering  strictly  to  the  grammatical  signification  of  their  terms,  under- 
stood perhaps  at  one  and  the  same  time  in  an  active  and  passive  sense  : 

TO   TXrj^atiy  and   TO  •ffXti^oufAtvov. 

§  The  ^ons  are  /*o^a)  rov  SEOV,  IVO^KTU,  rou  dv 
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development.  But  as  soon  as  any  one  oversteps  these  limits, 
as  soon  as  any  being,  instead  of  striving  to  know  God  in  that 
manifestation  of  himself  which  God  makes  to  him  at  his  own 
proper  position,  presumptuously  attempts  to  penetrate  into  his 
hidden  essence,  he  incurs  the  risk  of  sinking  into  nothing. 
Instead  of  apprehending  the  Real,  he  loses  himself  in  the 
Unsubstantial.  Horus  (opoe),  the  genius  of  limitation,  of  the 
finite,  the  power  that  fixes  and  guards  the  bounds  of  individual 
existence,  who  is  always  on  the  watch  to  restore  them  whenever 
they  are  disturbed,  occupies  accordingly  an  important  place  in 
the  system  of  Valentine ;  and  the  Gnosis  here  bears  witness 
against  itself.  The  ideas  of  Horus  and  of  the  Redeemer 
must  of  necessity  be  closely  related  in  the  Valentinian  system ; 
since  the  forming  and  redeeming  of  existence  are  kindred 
conceptions,  and  the  principle  of  limitation  in  both  respects 
occupies  an  important  place  in  this  system.  In  fact,  Horus 
was  also  called  by  many  Xvrpwrris  and  o-wnyp,  Redeemer  and 
Saviour.  There  are  occasional  traces  of  a  mode  of  view 
which  would  regard  the  Horus  only  as  a  particular  operation 
of  the  one  redeeming  spirit ;  as  indeed  the  Valentinian  system 
gave  different  names  to  this  power,  according  to  the  different 
places  and  the  different  modes  of  his  operation,  which  extends 
through  all  the  grades  of  existence.  Others,  indeed,  trans- 
formed these  different  modes  of  operation  into  so  many 
different  hypostases. 

The  Valentinian  doctrine  of  the  Horus  is  based  upon  pro- 
found ideas  as  to  the  process  of  development  of  the  divine  life 
in  general  and  in  detail,  which  are  most  important  in  their 
bearing  on  Christian  ethics,  and  on  our  view  of  human  history. 
The  Valentinian  school  held  that,  in  the  process  of  developing 
the  divine  life,  two  momenta  must  concur,  a  negative  and  a 
positive,  both  standing  in  necessary  connection  with  each  other, 
— the  purification  of  the  spiritual  individuality  from  the  foreign 
elements  by  which  it  had  been  vitiated  and  into  which  it 
threatened  to  lapse;  and  the  establishment  of  the  purified 
individuality  in  itself,  its  firm  and  steadfast  shaping,  its  as- 
sumption of  its  own  nature.  Two  operations,  therefore,  were 
ascribed  to  the  Horus  ;  the  negative,  by  virtue  of  which  he 
defines  the  limits  of  every  existence,  separates  and  keeps  away 
from  it  every  foreign  element ;  *  and  the  positive,  by  virtue  of 

*  The  ivi 
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which  he  fixes,  moulds,  and  establishes  in  their  own  peculiar 
essence  those  that  are  purified  from  the  foreign  elements  by 
which  that  essence  had  been  disturbed.*  The  first  operation 
was  designated  preeminently  by  the  name  of  opoc,  the  second  by 
the  term  orai'po'e.  In  this  latter  appellation  the  Valentinians 
no  doubt  played  upon  the  several  significations  of  cross,  stake, 
palisade.  Those  two  appellations,  however,  were  not  perhaps 
always  so  sharply  discriminated  ;  since  crravpo'c,  with  the  signifi- 
cation cross,  was  also  made  a  symbol  of  the  separating,  destroy- 
ing energy  of  the  Horus.f  In  the  words  of  Christ  "  I  am  not 
come  to  bring  peace  on  the  earth,  but  the  sword,"  they  found 
a  description  of  that  negative  operation  of  the  Horus,  by  which 
he  separates  the  godlike  from  the  ungodlike.  And  in  the 
Baptist's  annunciation  of  Christ  as  coming  with  the  fan,  and 
with  the  fire  by  which  the  chaff  should  be  consumed,  the  Va- 
lentinians saw  a  description  of  this  activity  of  the  Horus  with 
regard  to  the  whole  world,  by  which  he  would  destroy  all  the 
v\rj,  and  purify  the  redeemed.  In  the  passage  where  Christ 
says,  "  No  man  can  be  my  disciple,  unless  he  takes  up  his  cross 
and  follows  me,"  they  saw  a  description  of  that  divine  power, 
symbolized  by  the  cross,  whereby  each  individual,  becoming 
purified  from  all  that  is  foreign  to  his  nature,  and  attaining  to 
a  self-subsistent  shaping  of  the  higher  life  in  his  own  indi- 
viduality and  to  a  well-defined  impression  of  tins  individuality 
refined  by  a  godlike  life,  first  becomes  a  true  disciple  of 
Christ.^ 

While  Basilides  ascribed  the  mixture  of  the  divine  element 
with  matter  to  an  encroachment  of  the  kingdom  of  Darkness 
on  the  kingdom  of  Light,  Valentine,  on  the  other  hand,  attri- 
buted it  to  a  disturbing  cause  within  the  Pleroma  —  the  falling 
of  a  divine  germ  of  life  from  the  Pleroma  into  matter.  Like 
Basilides,  he  acknowledged  the  manifestation  of  a  divine  wis- 
dom in  the  world  ;  but  here  also  the  lower  is  only  a  symbol 
of  the  higher.  It  is  not  the  divine  wisdom  itself  which  ani- 
mates this  world  ;  not  the  JEon  o-om,  but  an  immature  birth  of 


*   The  Ivi^yiia.  fS^currtxv  xtu  <rr*ipff<rvcv. 

f  Clement  of  Alexandria  also  employs  the  cross  as  a  symbol  of  the 
divine  power,  whereby  the  soul  is  made  free  from  the  elements  of  the 

world,   from    sensuous  lusts.    'AvaXiJffcti  *eu  a*  -007*00.1  *aJ  etQoffo-ai  o  ffr 

iv;!,  and  on  this  is  founded  the  ava<rat/<r;s.     Strom,  lib.  II.  f.  407. 
Iren.  lib.  I.  c.  3,  s.  5. 
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it,  which  only  gradually  attains  to  maturity.  The  idea  which 
lies  at  bottom  of  this  view  is,  that  in  the  world  we  may  recognise 
a  revelation  of  divine  wisdom  still  in  the  process  of  unfolding 
itself.  By  the  appearance  of  Christ  and  the  redemption  it  first 
attained  to  its  end ;  and  it  is  only  when  contemplated  in  this 
connection  that  the  world  presents  the  image  of  the  divine 
wisdom  in  its  process  of  development.  Accordingly  the  ^Eon, 
who  is  the  Heavenly  Wisdom,  rejoices — when  everything  has 
been  made  clear  by  the  appearance  of  Christ — to  recover  his  lost 
idea  (evfliyzr/o-ie) ;  since  now  the  manifestation  corresponds  to 
the  idea,  and  the  latter  presents  itself  in  the  former  to  imme- 
diate intuition.  According  to  Valentine  a  symbol  of  this 
was  given  in  the  woman  who  lights  a  candle  to  seek  after  the 
lost  piece  of  silver,  and  finally,  after  the  house  has  been  swept, 
rejoices  to  find  it.  Luke  xv.  8. 

Accordingly  he  distinguishes  an  avw  and  a  mrw  cro<bia,  the 
Achamoth.*  The  latter  is  the  mundane  soul,  from  whose  mix- 
ture with  the  v\r]  springs  all  living  existence  with  its  manifold 
gradations,  which  stand  the  higher  the  freer  they  are  from  con- 
tact with  the  V\T/,  and  the  lower  the  more  they  are  drawn  down- 
ward and  affected  by  matter.  Hence  arise  the  three  orders  of 
existence  :  — 1.  The  divine  germs  of  life,  exalted  by  their  na- 
ture above  matter,  and  akin  to  the  o-q^ta,  to  the  mundane  soul, 
and  to  the  Pleroma, — the  spiritual  natures,  ^vo-etg  TrvevfjiariKai ; 
2.  The  natures  originating  in  the  life,  divided  from  the  former 
by  the  mixture  of  the  v\rj,  the  psychical  natures,  (pvaeiQ  \fsv%iKai, 
with  which  begins  a  perfectly  new  order  of  existence,  an  image 
of  that  higher  mundane  system  in  a  subordinate  grade;  and 
finally,  3.  The  ungodlike  nature,  which  resists  all  ameliora- 
tion, and  whose  tendency  is  only  to  destroy — the  nature  of 
Wind  lust  and  passion.  Between  the  several  natures  which 
sprang  from  the  evolution  of  the  divine  life  (which  flows  out 
from  the  Bythos  through  the  mediation  of  the  ^Eons) — from 
the  Pleroma  down  to  the  germs  of  life  which  have  fallen  into 
humanity  (the  scattered  seed  that  is  to  attain  to  maturity  in 
this  earthly  world) — there  are  only  differences  of  degree.  But 
between  the  three  several  orders  of  existence  an  essential  dif- 
ference of  kind  subsists.  Each  of  these  orders,  therefore, 
must  have  its  own  independent,  governing  principle ;  though 
every  process  of  education  and  development  ultimately  leads 
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back  to  the  Bythos,  who,  by  means  of  manifold  organs,  corre~ 
spending  to  the  numberless  grades  of  existence,  intiuences  all, 
for  his  law  is  alone  supreme.  He  himself,  however,  can  never 
come  into  immediate  contact  with  what  is  alien  from  his  es- 
sence. Accordingly,  at  that  subordinate  stage  of  existence 
which  intervenes  between  the  perfect,  the  godlike,  and  the  un- 
godlike,  and  the  material,  there  must  arise  a  being*  —  as  the  type 
of  the  highest  —  who,  while  he  believes  that  he  is  acting  inde- 
pendently, must  yet,  in  compliance  with  that  general  law  from 
which  nothing  can  exempt  itself,  be  subservient  in  realizing  the 
highest  ideas  even  to  the  very  utmost  bounds  of  matter.  This 
being  is  in  the  physical  world  what  the  Bythos  is  in  the  higher 
—  with  this  difference  only,  that  he  involuntarily  acts  as  the 
instrument  only  of  the  latter.  Such  is  the  Demiurge  of  Valen- 
tine. Moreover,  the  Hyle  has  its  representative  principle, 
through  whom  its  activity  is  exerted  ;  one,  however,  which,  by 
its  nature,  is  not  formative  and  creative,  but  only  destructive  ; 
namely,  Satan.J  1.  The  nature  of  the  Trvtv/mrtKoV,  the  spi- 
ritual, is  essential  relationship  with  God  (the  6/zooi/o-iov  ry 
0ew)  ;  hence  the  life  of  unity,  the  undivided,  the  absolutely 
simple  (ovffia  IVIK?;,  juovoat^e).  2.  The  essence  of  the  \^V^IKOI 
is  disruption  into  multiplicity,  manifoldness  ;  which  however 
is  subordinate  to  a  higher  unity,  by  which  it  allows  itself  to  be 
guided,  first  unconsciously,  then  consciously.  3.  The  essence 
of  Satan  and  of  his  whole  kingdom  is  the  direct  opposite  to  all 
unity  ;  disruption  and  disunion  in  itself  without  the  least  sym- 
pathy, without  any  point  of  coalescence  whatever  for  unity  ; 
together  with  an  effort  to  destroy  all  unity,  to  extend  its  own 
inherent  disunion  to  everything,  and  to  rend  everything  asun- 
der. :£  This  principle  has  no  power  to  posit  anything,  but 
only  to  negative  ;  it  is  unable  to  create,  to  produce,  to  ibrm, 
but  only  to  destroy,  to  decompose.  §  The  first  of  these  grades 
constitutes  the  life,  which  by  its  nature  is  imperishable,  the 
essential  ayQapaia  ;  the  ^/u^tfcoV,  on  the  other  hand,  stands  mid- 


*  The  /jjitroTvis. 

t  As  Heracleon  defines  him:    ulpos  &v  aX'/j;  <r»Jj  I/'A«,-.     Vid.  Oricr.  in 
Joann.  T.  XIII.  s.  16. 

J  The  ouffta,  -roXva-x^;,  that  seeks  to  assimilate  everything  to  itself. 
§  Jhus  denned  by  Heracleon,  who  says,    Ol  <y<w«,  roiaZrci  Ttva.   *y 
ixuruv  <p-j*u,    (f>§a£ovoiu.    yu.^    xut    aya*.i<r»ovrx    <rou;    iu,$\n§lv<ra.$   ti;   a.lra. 

Orig.  in  Joann.  T.  XX.  s.  20. 
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way  betwixt  the  imperishable  and  the  perishable;  the  soul 
being  by  nature  mortal,  and  capable  only  of  being  made 
immortal  by  a  higher  informing  power.     The  ^v^Koi  attain 
to  immortality,  or  fall  a  natural  prey  to  death,  according 
as  they  yield  themselves  by  the  bent  of  their  will  to  the  god- 
like or  to  the  ungodlike.     The  essence  of  Satan,  as  of  the 
v\ri,  is  death  itself,  the  negation  of  all  existence,  —  which  in 
the  end,  when  all  existence,  rent  and  dissevered  by  it,  shall 
have  developed  itself  to  a  mature  individuality  and  become 
sufficiently   established  in  itself,  will  be  vanquished  by  the 
force   of  the  Positive  as  soon  as,    having  attracted  within 
its    sphere    all    kindred  ungodlike    natures,    it   shall    have 
resolved   itself  into  its   own   nothingness.     1.    The   essence 
of  the  first  is  the  evolution  of  pure  life  from  within  outward  ; 
an  activity  not  directed  outwardly,  and  such  that  it  has  no 
obstacles  to  overcome  ;  a  life  and  action  exalted  above  the 
antithesis  of  rest  and  motion.     2.  The  essence  of  the  v\rj  is, 
in  itself  considered,  the  rest  of  death  ;  but  a  spark  of  life  hav- 
ing fallen  into  it,  and  communicated  to  it  a  certain  analogon 
of  life,  it  became  a  wild  self-contradictory  impulse,  as  it  is 
exhibited  in  Satan,  its  representative,  to  whom,  as  well  as  to 
all  men  akin  to  him  by  nature,  they  ascribed  no  rational  con- 
sciousness, no  self-determining  will,  but  only  a  blind,  wild, 
impulsive  nature,  only  desire  and  passion.*     When  he  looked 
at  the  crimes  committed  by  men,  which  filled  him  with  abhor- 
rence, this  was  the  only  explanation  which  could  occur  to  the 
mind  of  a  man  like  Valentine,  f     3.  Peculiar  to  the  Demiurge, 
and  his  subjects  the  Psychici,  is  a  propensity  to  create,  to  pro- 
duce without  themselves  —  a  busy  activity.    They  would  always 
be  doing,  as  usually  happens  with  such  busy  natures,  even  with- 
out really  understanding  what  they  are  about,  J  without  being 
really  conscious  to  themselves  of  the  ideas  that  govern  them.§ 
The  doctrine  of  redemption  occupied  a  place  no  less  im- 


*  Heracleon  says,  Toy  lia.p,o\ov  p*  f%uv  S/A«/**,  «xx'  IviSvpiav.  Orig. 
in  Joann.  T.  XX.  s.  20. 

t  Notice  the  remarkable  manner  in  which  a  Valentinian  expresses 
himself  on  this  point  in  the  dialogue  on  Free  Will  ascribed  to  Methodius. 
Galland.  Bibl.  patr.  T.  III.  f.  762.  Consult,  however,  on  this  tract,  the 
investigations  in  my  "  Genetic  development  of  the  Gnostic  systems," 
p.  205.  J  &UITI;  vroXuig'yos,  foXvf^a.'yfAuv. 

§  For  evidence  see  Heracleon,  Orig.  in  Joann.  T.  XIII.  c.  16,  25,  30, 
51,  59;  T.  XX.  c.  20. 


VALENTINE.  79 

portant  in  the  Valentinian  than  in  the  Basilidean  system,  form- 
ing properly  its  central  point ;  as  may  be  gathered  from  our 
previous  remarks  on  the  relation  of  the  notions  of  creation  and 
of  redemption  in  this  scheme.  It  was  in  a  greater  degree  the 
aim  and  effort  of  the  latter  system  than  the  former  to  com- 
prehend the  doctrine  of  redemption  in  its  connection  with  the 
universal  process  of  development ;  as,  while  it  went  back  to 
the  first  germ  of  discord  in  the  universe,  so  also  it  sought  to 
point  out  the  necessity  of  a  redemption  in  its  primal  ground. 
No  doubt  it  did  this  in  such  a  manner  that  the  specula- 
tive interest  continually  overshot  the  practical.  As  a  process 
of  vital  development  pervades  every  region  of  existence,  and 
as  the  disharmony,  which  in  the  germ  had  its  beginning  in  the 
Pleroma  itself,  extended  itself  from  thence  still  more  widely  ; 
so  the  whole  mundane  course  can  only  then  attain  to  its  end 
when  harmony  has  been  restored  both  in  the  Pleroma  and  in 
all  grades  of  existence.  What  takes  place  in  the  Pleroma 
must  be  imaged  forth  in  all  the  other  grades  of  existence.  In- 
asmuch, then,  as  the  work  of  redemption  is  carried  on  in  dif- 
ferent gradations  of  existence,  and  the  same  law  is  here  ful- 
filled in  different  forms  at  different  positions,  so  accordingly 
it  is  the  same  agent  of  the  revelation  of  the  hidden  God,  the 
same  agent  through  whom  the  life  that  emanated  from  God 
is  again  united  with  Him,  who,  working  continually  until 
the  consummation  of  all  things,  presents  himself  under  differ- 
ent hypostases,  according  as  he  accomplishes  his  work  at 
different  stages  of  existence.  Thus  it  is  the  same  idea  which 
is  represented  in  a  Monogenes,  a  Logos,  a  Christ,  a  Soter. 
The  Soter  is  the  Redeemer  of  the  whole  world  without  the 
Pleroma ;  and  hence  also  the  framer  of  it  (in  considering  this 
position  we  must  bear  in  mind  what  has  been  said  already 
respecting  the  twofold  activity  of  the  Horus).  By  the  process 
of  framing,  the  higher  element  is  in  the  first  place  freed  from 
its  adherent  matter,  evolved  from  an  unorganised,  formless 
existence  to  a  determinate  one,  with  its  proper  organic  form. 
By  the  redemption,  the  higher  individuality  first  attains  to  a 
full  and  perfect  development,  and  to  clear  self-consciousness. 
Redemption  completes  the  process  of  formation.  All  the  divine 
life  of  the  Pleroma  concentrates  and  reflects  itself  in  the  Soter, 
and  through  him  works  onward  in  giving  individual  shapes, 
until  the  spiritual  natures  akin  to  the  Pleroma  are  sowed  in  the 
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world  and  are  matured  to  perfected  existence.  The  Christ  of 
the  Pleroma  is  the  operative  principle  ;  the  Soter,  without  the 
Pleroma,  the  recipient,  framing,  and  perfecting  principle.* 

The  Soter  first  proves  his  redeeming,  formative  power  on  the 
mundane  soul,  which  is  as  yet  immature,  and  had  its  origin  in 
the  Pleroma  ;  —  the  same  power  which  is  afterwards  to  be  ex- 
tended to  the  kindred  spiritual  natures  that  sprang  ouf  from  her, 
the  common  mother  of  the  spiritual  life  in  the  lower  world  (see 
above)  .  The  Soter  is  properly  the  former  and  ruler  of  the  world, 
as  he  is  also  its  redeemer  ;  for  the  formation  of  the  world  is  in 
truth  the  first  beginning  of  the  process  of  development,  Mrhich 
is  only  brought  to  its  full  completion  by  the  redemption.  The 
Soter,  as  the  inwardly  operating  principle,  inspires  in  the  mun- 
dane soul,  destined  to  union  (syzygia)  with  him,-}*  the  plastic 
ideas  ;  and  she  it  is  who  communicates  them  to  the  Demiurge, 
who  thinks  that  he  acts  independently.  In  forming  the  world, 
the  latter  is,  without  knowing  it,  actuated  and  impelled  by 
the  force  of  these  ideas.  Thus  the  world  is  a  picture  of  the 
divine  glory,  designed  by  the  Sophia  or  the  Soter,  as  its  artists, 
while  in  the  execution  of  it  the  Demiurge  is  employed  simply 
as  an  instrument.  Since,  however,  every  picture  is,  from  its 
nature,  only  an  imperfect  representation  of  the  prototype,  and 
can  be  properly  understood  only  by  him  who  has  the  intuition 
of  that  primal  type,  so  the  Demiurge  with  his  creation  is  but 
an  imperfect  representation  of  the  divine  glory  ;  and  he  only 
who  has  felt  within  himself  a  revelation  of  the  invisible  divine 
essence  can  rightly  understand  the  world  as  a  symbol  or  pic- 
ture, and  the  Demiurge  as  a  prophet  of  the  Supreme  God. 
The  internal  revelation  of  God,  which  is  the  portion  of  the 
irv£vfj.a.TiKoi,  is  a  confirmation  of  the  outward,  a  testimony  to 


'*   la  the   rovo;  ft 

f  So  Heracleon  says  of  the  Soter  in  his  relation  to  Christ.  The 
former,  he  observes,  receives  from  the  latter  the  divine  seed,  yet  unde- 
veloped, out  of  the  Pleroma;  and  gives  it  the  first  shaping  towards 
determinate,  individual  existence,  c*jv  vgu-rw  pogipuirtv,  <rw  3ia.ro.  yt,n<rn, 

ii;  pa  p$  y  v  xat  (puriffftcv  KCU  •ffi^y^a.^v  ct.yot.yuv  KOU  a.vadii%x$.  Orig.  in 
Joann.  T.  II.  c.  15.  To  bring  to  light,  to  shape,  to  individualize,  are, 
with  the  Gnostics,  equivalent  notions.  The  indeterminate,  unorganized, 
answers  in  the  spiritual  province  to  the  v^n.  Accordingly  in  the  Valen- 
tinian  fragments,  in  Irenseus,  lib.  I.  c.  8,  s.  4,  to  the  ^O^K^XUV  «•«•££«,«- 
TiKuf  <rnv  o\w  atffiav  IS  opposed  the  fiogtyovv,  QUTI^UV,  <$a.vi!>t)vv.  Christ 

scatters  the  seed,  the  Soter  gathers  the  harvest.  Orig.  in  Joann.  T 
XIII.  p.  48.  %  K.UTU  ffoQla,  Achamoth. 
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the  Demiurge,  as  God's  representative.  Valentine  himself 
expresses  the  matter  thus  :* — "  As  the  portrait  falls  short  of 
the  living  countenance,  so  does  the  \vorld  fall  short  of  the 
living  God.  Now  what  is  the  cause  of  the  picture  ?  The 
majesty  of  the  countenance,  which  furnished  the  painter  with 
his  type,  in  order  that  it  might  be  glorified  by  the  revelation, 
of  its  name  ;  for  no  picture  is  devised  as  a  self-subsistent 
thing  (every  picture  necessarily  refers  back  to  an  original 
type).  But  as  the  name  of  the  object  supplies  what  is  defi- 
cient in  the  picture,  so  the  invisible  of  God  (his  invisible  essence 
as  it  reveals  itself  in  the  spirit  which  is  related  to  God)  con- 
tributes to  the  verification  of  the  copy." 

Man  is  the  being  through  whom  the  name  of  God  is  to  be 
revealed  in  this  world  ;  who,  through  the  invisible  revelation 
of  God  in  himself,  was  to  be  the  link  of  connection  betwixt 
the  copy  and  the  prototype,  and  so  to  supply  what  was  lacking 
to  the  world  in  itself  towards  a  complete  revelation  of  the 
Divine  Being.  That  man  occupies  this  important  position  in 
creation  is  one  of  the  fundamental  ideas  of  the  Valentinian 
system.  Humanity  and  revelation  of  God  are  conceptions 
which  here  stand  in  intimate  connection  with  each  other. 
Accordingly  the  primal  man  is  represented  as  one  of  the  ^Eons  ; 
arid  this  idea  in  another  Valentinian  statement  is  thus  ex- 
pressed : — "  When  God  willed  a  revelation  of  Himself,  this  was 
called  man."']'  But  in  this  respect  also  it  is  necessary  to  dis- 

*  StrOM.  1.  IV.  f.  509 1  'owoffov  iXoivruv  fi  zixa/v  TOU  ^UVTO;  •ffooirt>j<}rav> 
voffov-ev  vftrav  a  xotrf^af  <rou  Z,aJvro$  tx.luvou$  (which  name,  according  to  what 
we  have  already  observed,  is  a  distinctive  appellation  of  the  Supreme 
God  himself).  T/j  c5v  KIT'IIX.  TV;  tlxova;  ;  MiyetXuffuvn  TOU  •ff^oo-uvov,  -ra.f'o- 
%yi[Aivai>  TM  l^cayoiiQu  <rov  TZ/vTav,  'ivoe,  TifttjQri  §/  ovoftctTo;  O.VTOV  (I  Understand 

this  as  referring  to  his  own  name,  which  was  to  be  revealed  by  the 
creation),  ov  y«.p  uvSivrixu;  ii/ptSw  ft/>g<p»'  dxx«  TO  ovoftx,  (the  name  as  it 
reveals  itself  immediately  in  the  higher  self-consciousness,  or  in  the 
Spiritual  natures)  IvrXripuffi  <ro  vaTipiriUiU.  l»  wX.ito'it'  auv'^yu  b\  KDU  <ro  TOV 
S-tov  aJgarov  il;  KiffTtv  rov  vrivrXufffAivou.  (This  is  without  doubt  the 
neater  =  -rXKo-uai).  It  may  be  that  Valentine  here  supposed  the  De- 
miurge, and  the  world  formed  by  him,  to  constitute  one  image  of  the 
Supreme  God,  analogous  to  the  §M;  yivnr'o;  of  Plato,  in  the  same  way 
that  Philo,  in  many  places,  unites  together  the  Logos  and  the  world  ani- 
mated by  him.  Yet  this  does  not  necessarily  follow  from  his  language 
in  this  instance. 

t  "Or£  ^SsA^c-jy  I'Ti^ii^cti  avrev,  rovro  oLvSouTTos  s'Xs^Sw.  Iren.  lib.  I.  C. 
12,  s.  3. 
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tinguish  what  the  Demiurge  intended,  and  what  he  was  com- 
pelled unconsciously  to  do,  as  the  instrument  of  the  higher 
order  of  the  world.  He  and  his  angels  in  a  higher  ethereal 
region  (paradise,  the  third  or  fourth  heaven)*  combined 
together  to  create  man  as  their  common  image.  Man,  as  lord  of 
the  world,  was  in  it  to  represent  the  Demiurge.  But  in  this 
matter  also  the  Demiurge  acted  as  the  instrument  of  a  higher 
order  of  the  world,  according  to  ideas  inspired  in  him  by 
the  Soter  and  the  Sophia.  Unknown  to  himself  some  of  the 
seed  of  divine  life  was  communicated  to  him  from  the  Pleroma, 
and  from  him  it  passed  over  to  man.  j  Thus  in  the  appear- 
ance of  man  was  revealed  the  prototype  of  the  heavenly  man 
from  the  Pleroma ;  and  he,  who  was  intended  to  represent 
only  the  perfection  of  the  cosmical  principle,  exhibited  in  his 
manifestation  something  far  higher.  The  Demiurge  and  his 
angels,  when  they  beheld  a  strange  and  higher  power  enter 
within  their  kingdom,  were  seized  with  amazement ;  for  they 
had  not  as  yet  attained  to  a  conscious  recognition  of  that 
higher  order  of  the  world,  and  to  that  free  obedience  to  it, 
which  could  only  be  brought  about  after  the  redemption. 
Thus  they  were  alarmed  at  their  own  work,  which  threatened 
to  exalt  itself  above  themselves.  As  Valentine  saw  the  same 
law  pervading  every  grade  of  existence,  so  he  supposed  he 
could  find  it  recurring  in  all  those  cases  wherein  men,  under 
the  inspiration  of  lofty  ideas,  and  endeavouring  to  represent 
'them  in  their  works,  pioduce  eifects  not  anticipated  by  them- 
selves, and  are  set  in  astonishment  by  their  own  productions. 
This  he  illustrates  by  the  instance  of  the  artist,  who,  having 
formed  the  image  of  a  god,  afterwards  falls  down  and  worships 
it.  On  this  point  Valentine  thus  expresses  himself: — "Just 
as  fear  seized  the  angels  in  the  presence  of  that  form  when, 
because  a  seed  of  the  higher  essence  had  been  invisibly 
imparted  to  it,  it  uttered  greater  things  than  they  expected 
from  such  a  creation,  so  also  among  the  generations  of  men 
in  this  world  their  works  became  objects  of  fear  to  their  very 
authors;  as  statues,  pictures,  and  all  that  is  wrought  by 

*  See  those  Gnostic  excerpta  of  the  Didascal.   Anatol.  or   Qtolorou 

iviropai,  Opp.  Clement,  f.  797,  B. :  "Avfyu'ros   tv  TM   va^aliiifia  TV   Tirugry 
ovpava  'bwfjuioup'yiTrai,  and  Iren.  lib.  I.  c.  5,  s.  2. 

•}•  "Eo-%iv  o  'A^a/t,  aB^Xwj  alrSi,  vfo  rn;  ffotftiu;  ivtr-rcigiv,  ro  aft't^u-a,  T6  vvtv- 

Didascal.  Aiiatol.  f.  797. 
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human  hands  exhibit  the  name  of  God;  for  Adam,  who  had 
been  formed  to  represent  the  name  of  man,  awakened  a  dread 
of  the  primal  man,  as  if  forsooth  the  latter  were  enshrined 
within  him."* 

The  cosmical  principle  must,  therefore,  endeavour  to  main- 
tain itself  in  its  self-subsistence  and  authority  against  the 
danger  with  which  man,  bearing  witness  of  the  supramundane 
essence,  threatened  it.  The  Demiurge  and  his  powers  com- 
bine to  hold  man  in  subjection,  and  to  suppress  the  conscious- 
ness of  his  higher  nature.  They  plunge  him  from  the  psychical 
region  of  the.  third  heaven  into  the  world  won  from  and  built 
on  the  verge  of  the  Hyle,  and  they  veil  his  psychical  nature  in 
a  body  formed  out  of  matter.  f  But  that  this  should  so  happen 
was  no  result  of  the  will  of  the  Demiurge.  In  this  also  he 
acted  as  the  instrument  of  a  higher  wisdom  ;  in  carrying  out 
his  own  will  he  was  forced  to  minister  to  the  ends  of  a  higher 
will.  The  principle  of  divine  life  was  to  penetrate  through  all 
grades  of  existence,  to  spread  even  to  the  bounds  of  the  Hyle, 
and  even  to  enter  the  realms  of  death  itself,  in  order  to 
bring  about  its  destruction.  But  this  was  the  only  way  in 
which  it  could  be  done. 

That,  therefore,  which  is  to  represent  humanity  at  large  is 
actually  realized  by  the  higher  spiritual  natures  alone  —  by  those 
only  who  bear  within  them  that  higher  germ  of  divine  life 
which  accrued  to  the  Demiurge  by  an  invisible  communication. 
They  are  the  salt  arid  light  of  the  earth,  the  leaven  for  the 
whole  lump  of  humanity.  The  soul  (i//vx»7)  ig  but  tne  vehicle 
by  which  the  Trrev^ariKov  enters  into  the  temporal  world,  in 


*   Ka)  u 

o  <rris  vKoiffiu;,  S/«    TOV   uoKrov  Iv  U.UTCU   fff^oc,        uxorct,   <rriv 


oi><r!av   KXI   <T<Kf>pya-icc%of*ivav,  ouru  (here  the  apodosis  begins),   *«.}  Iv 

y.vio.7;    ruv    zeffju.ixuv    xvS^uwuv    (fiofioi    TO.   'ioyo.    TUV    uvSguffuv    <rt>7s    v 

lyiv'To,  oiov  Kvfyidvns  xo.}  ilxon?  xeti  -XU.VTUV  (here  an  a  has  doubtless  slipped 
out,  or  <r-a»S'  «  may  be  the  reading),  eu  x%*  aviW/v  uV  ovepo,  Slot-  tis 


alrov  Iv  O.UTM  xa^itr-reuro;.      Strom,  lib.  II.  f.  375. 

The  coats  of  skin,  the  x,iruvi;  ^uartvut  of  Genesis,  which  were  com- 


, 

would  have  speedily  destroyed  their  work;"  —  or  we  must  suppose  that 
sentence  was  hypothetical,  t.  e.  they  would  have  destroyed  it  unless  they 
had  been  prevented  in  an  invisible  manner  by  a  higher  power. 
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which  it  is  to  develop  itself  to  maturity.  When  this  end  is 
attained,  the  spirit,  which  is  destined  only  for  the  life  of  intu- 
ition, will  leave  this  vehicle  behind  it  in  the  lower  sphere ;  and 
every  spiritual  nature,  as  the  passive,  feminine  element  in 
relation  to  its  higher  spiritual  world,  will  be  exalted  to  an 
union  (Syzygia)  with  its  corresponding  angelic  nature  in  the 
Pleroma.  The  higher  faculty  of  immediate  intuition  alone — 
this  is  Valentine's  meaning — will  then  be  active ;  all  those 
powers  arid  modes  of  operation  of  the  soul  which  are  directed 
to  the  temporal  and  to  the  finite,  (such,  for  instance,  as  the 
faculty  of  reflection,)  of  which,  according  to  Valentine,  the  -^v^ii 
is  the  sum,  will  then,  in  the  Pleroma,  fall  entirely  away.* 

The  attractive  power  with  which  the  godlike  operates  on 
everything,  even  while  those  that  are  affected  by  it  are  unable 
to  understand  it  or  explain  it  to  themselves,  is  a  favourite  idea 
of  Valentine's.  Without  knowing  the  reason  of  it,  the  Demi- 
urge was  attracted  by  the  spiritual  natures  among  the  Jewish 
people.  He  made,  therefore,  of  such,  prophets,  priests,  and 
kings.  And  hence  it  came  to  pass  that  the  prophets  particu- 
larly were  able  to  point  to  that  higher  order  of  things  which 
through  the  Soter  was  first  to  enter  into  humanity.  According 
to  the  Valentinian  theory  there  was  a  four-fold  principle  at 
work  in  the  prophets: — 1.  The  psychical  principle,  the  humanly 
finite,  the  soul  left  to  itself;  2.  The  inspiration  of  this  ^  v  ^  */> 
which  proceeded  from  the  Demiurge's  influence  upon  it ;  3. 
The  KvevpcLTiKov,  or  spiritual  element,  left  to  itself;  4.  The 
pneumatic  inspiration,  which  proceeds  from  the  informing 
Sophia. f  Accordingly,  with  a  reference  to  these  four  prin- 
ciples, Valentine  could,  in  the  writings  of  the  prophets,  dis- 
tinguish different  passages  of  a  higher  and  lower  kind  and 
import,  and  also  higher  and  lower  senses  of  the  same  passage  : — 
1.  The  purely  human.  2.  The  several  prophecies  of  future 
events,  which  the  Demiurge  was  able  to  communicate ; — for, 
though  not  omniscient,  he  glanced  nevertheless  through  a  wide 
and  large  circle  of  futurity ; — the  prediction,  for  instance,  of  a 
Messiah  proceeded  from  him,  but  still  enveloped  in  a  temporal, 
Jewish  form ;  and  depicting  him  such  as  the  Demiurge  meant 
to  send, — a  psychical  Messiah  for  the  psychical  natures, 
the  ruler  over  a  kingdom  of  this  world.  3.  The  ideas  touch- 

*  Comp.  Aristot.  de  anima,  lib.  III.  c.  5. 
f  Vid.  Iren.  lib.  I.  c.  7,  s.  3  et  4. 
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ing  on  the  Christian  economy,  and  pointing  to  it, — the  trans- 
figured Messianic  element,  set  forth  with  more  or  less  of 
purity,  according  as  it  proceeded  merely  from  the  higher 
spiritual  nature,  or  from  the  immediate  influence  of  the 
Sophia.  This  view  was  calculated  to  give  rise  to  important 
investigations  on  the  mixture  of  the  Divine  with  the  Human 
in  the  prophets,  and.  to  fruitful  results  for  the  right  exposition 
of  their  writings.  We  here  observe,  presenting  itself  for  the 
first  time,  a  more  profound  study  of  the  idea  of  inspiration — a 
desire  to  make  the  religious  and  scientific  interests  to  harmo- 
nize with  each  other  in  the  exposition  of  the  Old  Testament. 

The  question  now  arises  whether  Valentine  held  that  the 
rays  of  higher  truth  and  spiritual  natures  existed  solely  among 
the  Jews,  or  whether  he  allowed  that  they  were  diffused  also 
among  the  Gentiles.  It  is  true  that,  according  to  Heracleon,*  he 
taught  that  the  Jews  belong  to  the  kingdom  of  the  Demiurge, 
the  Gentiles  to  the  kingdom  of  matter,  or  of  Satan,  and  the 
Christians  to  the  people  of  the  Supreme  God ;  but  this  does  not 
prove  that  he  denied  a  higher  nature  altogether  to  the  Gen- 
tiles. For  in  Judaism — although  he  assigned  it  preeminently  to 
the  Demiurge — he  recognised  sprinklings  of  the  higher  pneuma- 
tic element ;  and  although  he  made  Christendom  the  property  of 
the  Supreme  God,  he  nevertheless  saw,  even  among  Christians, 
a  large  psychical  class.  He  is  speaking,  then,  of  the  pre- 
dominant character  only  ;  and  therefore  even  among  the  Gen- 
tiles, notwithstanding  the  predominance  of  the  Hylic  element 
in  Heathendom,  he  may  have  recognised  a  sprinkling  of  the 
Pneumatical.  He  must  indeed  do  so  on  his  own  principles ; 
since  the  higher,  spiritual  life  (the  irvevuariKov}  had  to  pass 
through  every  grade  of  existence  to  the  utmost  bounds  of 
matter,  in  order  to  prepare  the  way  for  the  total  destruction  of 
the  kingdom  of  the  v'Xr/.  Valentine's  observations,  in  the  pas- 
sage above  cited,  on  the  power  of  art  exerted  in  fashioning  the 
images  of  the  gods,  allow  of  the  inference  that  he  judged  the 
polytheistic  system  with  more  lenity  than  the  ordinary  Jews, 
who  looked  upon  the  Gentile  gods  only  as  evil  spirits ;  that, 
resting  on  Acts  xiii.  23,  he  believed  it  possible  even  in  this 
system  to  trace  indications  (corrupted,  however,  by  the  pre- 
dominance of  the  Hylic  principle)  of  an  unknown  God,  extend- 

*  Grig,  in  Joann.  T.  XIII.  c.  16. 
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ing  over  all  an  influence  which  they  comprehended  not.  Ac- 
cordingly, in  an  extant  fragment  of  a  Homily,*  Valentine 
actually  alludes  to  the  vestiges  of  truth  scattered  throughout 
the  writings  of  the  heathens,  wherein  is  revealed  the  inward 
nature  of  God's  spiritual  people,  of  the  irvevfjiaTiKot,  inter- 
mingled with  the  whole  human  race :  u  Much  of  that  which 
is  written  in  the  books  of  Gentiles  is  found  written  in  the 
church  of  God ;  this  common  truth  is  the  word  out  of  the 
heart,  the  law  written  in  the  heart ;  it  is  the  people  of  the 
beloved  (i.  e.  this  common  higher  consciousness  is  the  charac- 
teristic mark  of  the  members  of  the  Soter's  community,  of  the 
TrvevfjiaTtKoi)  who  are  loved  by  him  and  love  him  in  return." 

The  Soter,  who  from  the  beginning  has  directed  the  whole 
process  of  development  of  the  spiritual  life-germs  that  fell 
from  the  Pleroma  to  form  a  new  world,  the  invisible  framer 
and  ruler  of  this  new  world, — he  must  now  at  last  interfere 
immediately  in  the  mundane  course,  in  order  to  extend  the  act 
of  redemption, — which  he  had  originally  accomplished  on  the 
mother  of  all  spiritual  life,  the  world-soul,  the  Sophia, — to  all 
the  spiritual  life  that  has  emanated  from  her,  and  must  thus 
bring  his  whole  work  to  an  end.  Everything,  down  to  the 
Hylic  element,  struggling  against  all  existence,  was  capable, 
each  in  its  own  degree,  of  being  ennobled.  The  Soter,  there- 
fore, in  order  to  train  everything,  the  psychical  no  less  than 
the  spiritual,  for  its  fit  stage  of  higher  life,  must  enter  into 
union  with  all  these  grades  of  existence.  Moreover,  in  obedi- 
ence to  the  course  which  is  in  harmony  with  nature,  he  could 
only  enter  into  union  with  its  kindred  spiritual  nature,  and  as 
such,  in  this  world  of  time,  only  in  junction  with  a  soul 

(^VW}' 

The  Christology  must  always  be  affected  by  the  view  which 
is  entertained  of  the  relation  of  the  world  to  God,  and  by  the 
doctrine  of  human  nature.  In  both  respects  this  system  clearly 
sets  forth  the  necessity  of  a  redemption,  and  that  too  in  its 
true  import,  as  a  grand  historical  fact,  intended  to  restore  har- 
mony between  the  different  grades  of  existence,  to  fill  up  the 
chasm  which  separated  the  world  from  heaven,  and  to  raise 
the  pneumatic  natures  (who  by  themselves  alone  never  could 
have  attained  to  a  full  consciousness  and  full  exercise  of  their 

*  Clem.  Strom.  J.  VI.  f.  641. 
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higher  nature)  to  fellowship  with  the  higher  world,  which  is 
akin  to  their  own  essence.  But  still  it  was  a  consequence 
grounded  in  the  separation  here  supposed  between  the  king- 
dom of  the  Demiurge  and  that  of  the  Supreme  God,  that  all 
in  this  world  could  not  be  equally  fitted  for  redemption  and 
equally  penetrated  by  its  principle.  Certain  repulsive  tenden- 
cies were  assumed  to  exist  in  human  nature  itself,  which 
excluded  the  possibility  of  a  uniform  appropriation,  through  the 
Redeemer  and  the  redemption,  of  this  nature  in  its  complete- 
ness. In  this  system  the  purely  Human  (the  psychical  nature) 
was  too  far  separated  from  the  properly  Divine  (the  pneumatic 
nature),  the  oneness  of  God's  image  in  man  was  too  feebly 
recognised,  to  give  room  for  a  complete  apprehension  of 
the  historical  Christ  being  admitted  as  the  realization  of  the 
original  type  of  Humanity.  The  antagonisms  which  were 
insisted  upon,  as  originally  given  in  the  cosmology  and  anthro- 
pology of  this  system,  must  necessarily  make  their  appearance 
again  in  its  Christology.  We  cannot  admit  that  the  ten- 
dency of  the  Valentinian  system  was  to  teach  a  merely  proto- 
typic  or  ideal  Christ,  and  to  make  the  Christ  of  history  a 
purely  accidental  point  to  which  this  idea  attached  itself.  Still 
on  this  matter  we  can  say  nothing  more  than  that  its  principles 
admitted  only  of  a  one-sided,  mutilated  apprehension,  not  only 
of  the  prototypic,  but  also  of  the  historical  Christ.  This  fun- 
damental defect  is  to  be  traced,  in  one  word,  to  the  reaction  of 
the  great  principle  of  the  ancient  world  in  its  conception  of  the 
godlike  as  being  superhuman.  Though  Valentine  could  attri- 
bute to  the  human  element  in  Christ  a  greater  value  than  Basi- 
lides  could,  still,  consistently  with  those  principles,  he  never 
could  recognise  the  full  significancy  of  the  human  element  in 
combination  with  the  divine,  nor  understand  their  true  union  in 
him,  nor  even  allow  the  Human  itself  to  be  altogether  human, 
for  according  to  his  theory  there  must  ever  be  something  in 
the  human  that  belongs  exclusively  to  the  kingdom  of  the  v\rj. 
The  Demiurge  had  promised  his  people  a  Redeemer,  a 
Messiah,  who  should  release  them  from  the  dominion  of  the 
Hylic  power,  effect  the  annihilation  of  all  that  was  opposed  to 
his  own  kingdom,  who  should  rule  in  his  name  over  all,  and 
bless  the  obedient  with  all  manner  of  earthly  happiness.  He 
sent  down  from  his  heaven  this  Messiah,  the  express  image  of 
the  Demiurge ;  but  this  exalted  being  could  enter  into  no  union 
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with  matter.  Destined  to  effect  the  annihilation  of  the  material 
element,  how  indeed  could  he  take  anything  from  it  ?  With 
a  material  body  there  would  have  been  associated  a  kindred 
material  spirit  of  life,* — that  fountain  of  all  evil  lusts ;  and 
how  could  he  be  the  Redeemer,  if  the  principle  of  evil  were 
present  in  his  own  being?  The  Demiurge,  therefore,  formed 
for  the  psychical  Messiah  a  body  of  the  finest  ethereal  ele- 
ments of  the  heaven  from  which  he  sent  him  down  into  the 
world.  This  body  was  wonderfully  constituted,^  so  as  to  be 
visible  to  outward  sense,  and  undergo  all  sensible  actions  and 
affections,  and  yet  in  a  way  altogether  different  from  that  of 
ordinary  earthly  bodies.^  It  was,  however,  in  this  that  the 
miraculous  birth  of  Jesus  consisted :  the  psychical  nature  that 
descended  from  the  heaven  of  the  Demiurge,  together  with  the 
ethereal  body  which  it  brought  with  it  from  the  same  region, 
was  ushered  into  the  light  of  this  world  through  Mary,  merely 
as  through  a  channel.§  And  yet  this  psychical  Messiah  would 
have  been  inadequate  to  the  task  of  accomplishing  the  work 
assigned  him  by  the  Demiurge.  It  required  a  higher  power 
to  conquer  the  kingdom  of  the  v\rj.  The  Demiurge  acted 
here,  as  in  everything  else,  simply  as  the  unconscious  instru- 
ment of  the  Soter.  The  latter  had  determined  the  time  when 
he  would  unite  himself  with  this  psychical  Messiah  as  his 
instrument,  in  order  to  accomplish  the  work  ordained  and 
promised  by  the  Demiurge,  in  a  far  higher  sense  than  the 
Demiurge  himself  had  divined,  by  founding  a  Messianic  king- 
dom of  afar  loftier  description,  whose  true  character  had  been 
intimated  only  in  those  most  sublime  of  all  the  descriptions  of 
the  prophets  which  the  Demiurge  himself  had  been  unable  to 
understand. 

The  psychical  Messiah,  who  had  no  presentiment  of  the 
destination  that  awaited  him  when  united  with  the  Soter, 
meanwhile  exhibited  from  the  beginning  the  ideal  of  ascetical 
sanctity.  By  virtue  of  the  peculiar  constitution  of  his  body, 
he  could  exercise  an  extraordinary  control  over  matter.  He 
ate  and  drank,  it  is  true,  like  others ;  in  this  respect  letting 
himself  down  to  human  infirmity,  but  yet  without  being 

*   The  -4>vxsi  uXoye;.  -j-   'E|  oixevopteif. 

J    ~2.eau.ee,  \K  T?,;  K^KVCV;  "^Wfcur,;  olffta.;.      TheOJOt.  Didascal.  Anatol. 
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subject  to  like  affections  with  other  men.  He  did  everything 
after  a  godlike  manner.* 

At  his  baptism  in  the  Jordan,  where  he  was  to  receive  from 
John  the  Baptist,  as  representative  of  the  Demiurge,  his  solemn 
consecration  to  the  office  of  Messiah,  the  Soter,  under  whose 
invisible  guidance  everything  had  been  directed  to  this  point, 
entered  into  union  with  him,  descending  in  the  form  of  a  dove. 
As  to  the  question  whether  the  pyschical  Messiah  possessed 
with  his  soul  a  pneumatic  element  also,  there  would  seem  to 
have  been  difference  of  opinion  among  the  Valentinian  schools 
themselves.f  Some  may  have  held  that  the  Trj/evjua  descended 
at  the  same  time  with  the  soul  as  its  vehicle,  for  the  purpose 
of  unfolding  itself  in  this  world  to  maturity,  and  then  serving 
as  the  instrument  of  the  descended  Soter,  while  it  may  have 

*  Clem.  Strom,  lib.  III.  f.  451. 

f  The  latter  seems  to  be  the  view  expressed  in  a  passage  of  Heracleon, 
Orig.  T.  VI.  s.  23.  Grabe,  Spiceleg.  T.  II.  p.  89,  in  which  passage  I  once 
supposed  (see  my  Genetische  Entwickelung,  p.  149),  though  erroneously, 
that  1  had  found  the  doctrine  of  a  proper  incarnation  of  the  Soter,  and  of 
his  union  with  the  human  nature  from  its  first  development.  Heracleon 
— on  John  i.  27 — explains  the  passage  after  his  usual  manner,  in  the  first 
place,  correctly,  namely,  that  "John  acknowledged  himself  unworthy 
to  perform  even  the  meanest  service  for  the  Redeemer," — but  then  pro- 
ceeds arbitrarily  to  introduce  into  these  simple  words  a  higher  sense,  in 
accordance  with  his  own  theosophical  ideas :  Oitx,  \yu  tlpi  !xa,vo;,  "va.  S/ 

t>Jbl  xarixSn  a.vo  fjbty'&ov;  xctt  ffd^xa  Xa/3»?,  us  V«V%tyMC,  ?T££/  »fy  kyu  Xoyov 
riirobouvKi  ov  SvvaftKj,  ovfti  $iyyri/Tcc,(r§ai  ri  iT&uffKi  TJJV  yri^i  alr'n;  oixevojjuietv. 

We  can  hardly  understand  by  "  the  flesh  "  here,  which  the  Soter  took  on 
him  when  he  descended  from  the  higher  region  bordering  on  the  -rX^^a 
and  the  TO'TOJ  ftifforvro;,  the  body  of  the  psychical  Messiah,  formed  by  a 
special  oixoveptiet ',  for  the  subject  of  discourse  here  is  undoubtedly  the 
Soter,  who  revealed  himself  to  John  at  the  baptism ;  and  this  Soter,  at 
all  events,  united  himself,  according  to  the  Valentinian  theory,  not  with 
the  body,  but  with  the  psychical  Messiah,  who  was  clothed  with  this  body. 
Consequently  John,  here  representing  the  person  of  the  Demiurge, 
could  not  have  thus  expressed  his  wonder  at  this  wonderful  body,  which 
had  been  formed  by  the  Demiurge  himself.  But  the  Valentinians  were 
used  to  denominate  every  outtcard  envelop,  every  vehicle  of  a  superior 
being  that  descended  to  a  lower  region  of  existence,  a  vu.^.  The  Sophia 
gave  the  Soter  a  cr^'^x  <x-vtv/tcc>rixov,  that  so  with  this  vehicle  he  might 
descend  to  the  earth,  and,  through  its  medium,  enter  into  union  with  the 
r£t/X?5.  We  have  the  evidence  of  this  in  the  commencing  words  of  the 
Didascal.  Anatol.,  which  are  as  follows  :  "O  <r£es/3«;uy  <rctoxiov  rf  x'oyy, 
(equivalent  to  the  Soter,)  v\  aoqla.  TO  ^rviv/jt-anxciv  ff^i^ot.,  TOVTO  ff<roXiffiZ[jt.ivo; 

x«<r»)AS£v  o  truTr,^.  It  was  of  this  wonderful  economy,  then,  that  Hera- 
cleon was  speaking. 
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been  the  opinion  of  others  that  the  Soter,  on  his  first  en- 
trance into  this  world,  received  from  the  Sophia  a  spiritual 
nature  as  his  vehicle,  so  as  to  be  able  to  unite  himself  with  a 
human  nature,  and  that  the  higher  pneumatic  principle  was 
thus  first  communicated  to  the  Messiah  of  the  Demiurge  at  his 
baptism. 

According-  to  Valentine's  doctrine,  as  well  as  that  of  Basil- 
ides,  the  appearance  of  the  redeeming  spirit  in  humanity  and 
his  union  with  the  psychical  Messiah,  his  revelation  and  com- 
munication of  himself  by  the  latter,  must  constitute  the  prin- 
cipal thing  in  the  work  of  redemption.  He  agreed  with 
Basilides  also  in  supposing  that  at  the  passion  the  Soter  aban- 
doned the  psychical  Messiah  to  himself;  and  this  passion,  as  in 
his  theory  it  did  not  affect  a  material  body,  capable  of  suffer- 
ing, but  only  a  psychical  one,  could  not  possibly  be  regarded 
by  him  in  its  full  import.  Yet  it  is  certain  that,  with  respect 
to  the  view  of  Christ's  passion,  the  Jewish  element,  in  the  case 
of  the  Valentinian  Gnosis,  exercised  far  less  influence  than  it 
did  on  the  Gnosis  of  Basilides ;  the  Valentinians  must  have 
more  duly  appreciated  the  passion  and  have  seen  its  import  for 
the  Christian  consciousness.  A  power  for  overcoming  of  evil, 
and  for  purifying  nature  which  was  beset  with  it,  was  ascribed 
to  the  sufferings  of  the  psychical  Christ.  We  have,  in  fact, 
already  become  acquainted  with  the  ruling  idea  of  the  Valen- 
tinian system,  that  in  order  to  the  restoration  of  the  harmony 
of  the  universe  the  same  law  must  be  carried  into  effect  in 
all  the  different  stages  of  existence.  The  cross,  as  we  have 
already  observed,  was  in  this  system  considered  a  symbol  of 
the  power  that  purifies  every  being  from  all  foreign  elements, 
and  leads  it  not  only  to  self-limitation  within  the  bounds  of  its 
proper  nature,  but  also  to  fixedness  and  constancy  there.  Now 
the  crucifixion  of  Christ  represented  the  activity  of  this 
power  in  the  lower  world.  The  manner  in  which  the  psychical 
Messiah  was  stretched  on  the  cross,  and,  by  that  means,  over 
the  lower  creation,  and  was  seen  taking  part  in  the  sufferings 
of  humanity,  is  a  symbol  of  that  first  redeeming  act,  when  the 
Soter  received  the  suffering  Sophia  with  the  Stauros,  stretched 
himself  over  her,  purified  her  from  every  foreign  element,  and 
brought  back  her  dissipating  existence  within  its  proper  con- 
fines. A  similar  effect  is  now  brought  about  in  the  psychical 
world  by  this  act  of  the  psychical  Christ,  in  which  was  now 
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copied  that  which  had  been  previously  accomplished  in  the 
highest  region.  Even  in  and  by  itself,  this  copying  can- 
not be  an  idle,  fruitless,  and  merely  symbolical  act  ;  there 
must  be  connected  with  it  an  influence  similar  indeed,  but 
adjusted  to  this  particular  stage  of  existence.  Accordingly, 
Heracleon  could  say  that  by  the  cross  of  Christ  all  evil  is 
destroyed,*  and  that  his  passion  was  necessary  in  order  that 
the  church,  cleansed  from  the  influences  of  the  material  spirits, 
might  be  converted  into  a  house  of  God.f  So,  too,  he  spoke 
of  a  spiritual  appropriation  of  Christ's  sufferings,  by  which  is 
brought  about  a  participation  in  the  kingdom  of  the  Divine 
life,  in  the  marriage  supper  of  the  church.  if  By  the  words, 
"  Father,  into  thy  hands  I  commit  my  spirit,"  the  psychical 
Christ  commended  to  the  care  of  the  Heavenly  Father  the 
TrvevpaTiKov  o-TTfo/za,  which  was  now  forsaking  him,  that  it 
might  not  be  detained  in  the  kingdom  of  the  Demiurge,  but 
rise  free  to  the  upper  region  ;  and  at  the  same  time  he  com- 
mended to  him  all  spiritual  natures,  who  were  represented  by 
the  one  united  with  himself.  The  psychical  Messiah  rises  to 
the  Demiurge,  who  gives  to  him  the  sovereign  power  and 
government  in  his  own  name  ;  while  the  pneumatic  Messiah 
ascends  to  the  Soter,  whither  all  the  redeemed  spiritual  natures 
will  follow  him. 

The  important  point,  the  main  thing  in  the  work  of 
redemption,  so  far  as  it  concerns  spiritual  natures,  is  the 
redemption  of  which  man's  nature  became  capable  by  its 
union  with  the  Soter  at  the  baptism  in  Jordan.  This  must  be 
repeated  in  the  case  of  each  individual.  Of  the  sanctifying 
effects  flowing  from  inward  communion  with  the  Redeemer, 
Valentine  speaks  as  follows  :  "  There  is  one  good  Being, 
whose  free  manifestation  is  his  revelation  by  the  Son  ;  and 
through  him  alone  can  the  heart  be  made  pure,  after  every 


*  '  Avv*.uffS<zi  xut  fnpavlffSai  rolg  xvfaurccg,  ifju-ro'^ovg  (an  allusion  to  the 
narrative  of  Christ's  driving  the  money-changers  from  the  temple,  and 
without  doubt  meaning  here  the  demons,  or  effluxes  from  matter,  whereby 
God's  temple  in  humanity  had  been  defiled),  xa,}  ^nffav  rnv  KKXIUV.  Orig. 
in  Joann.  T.  X.  c.  19. 

ivos,  TTJV    IxxXria'txv    xxTUffxivoiffYi,     auxin   ^.tjffTuv    xcit   IfJ^fo^uv    fffriXaitVf 
,  aT*av  <rov  rtu.<rpo$  0,117  ou,      L.  C. 

J  From  the  typical  meaning  of  the  paschal  supper.  Avoptvov  plv  ro 
eiSo;  <rou  Surygog  TO  Iv  x6<r/u,u  i/rqua,iviv,  iff&ioutvov  $1  rriv  uvK'TKVffiv  7»jy  if 
L.  C.  S.  14. 
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malign  spirit  has  been  driven  out  of  the  heart ;  for  many 
spirits  take  up  their  abode  there  and  do  not  allow  it  to  be 
pure.  Each  of  these  is  busily  employed  in  his  own  work, 
while  they,  all  in  various  ways,  shamefully  defile  it  by 
unseemly  lusts.  And  it  seems  to  me  to  fare  with  such  a 
heart  much  as  with  an  inn ;  for  the  inn  is  worn  and  trodden 
to  pieces,  often  covered  with  dirt,  while  all  men  indiscrimi- 
nately resort  to  it,  having  no  interest  in  the  place  since  it  is 
none  of  their  own.  So  is  it  with  the  heart :  until  it  receives 
the  heavenly  grace  it  remains  unclean,  being  the  abode  of 
many  evil  spirits.  When,  however,  the  Father,  who  alone  is 
good,  adopts  it  as  his,  it  becomes  holy  and  resplendent  with 
light ;  and  accordingly,  he  who  possesses  such  a  heart  is  pro- 
nounced to  be  blessed,  for  he  shall  see  God."  * 

The  Valentinians  were  penetrated  with  a  conviction  that 
Christianity  even  on  earth  imparts  a  divine  life,  and  therein 
also  communion  with  heaven.  This  conviction  is  thus  expressed 
in  the  Valentinian  form  of  intuition :  "  As  every  pneumatic 
soul  has  its  other  half  in  the  upper  world  of  spirits  (namely, 
its  attendant  angel),  with  which  it  is  destined  to  be  united,  so 
through  the  Soter  it  receives  even  now  the  power  to  enter  into 
this  union  (Syzygy)  through  the  spiritual  life."  f 

But  it  is  self-evident  that  the  Valentinians  must  have  dis- 
tinguished the  effects  of  baptism  and  of  the  redemption  rela- 
tively to  the  two  positions  of  the  Pneumatici  and  the  Psychic!. 
The  psychical  man  obtains  forgiveness  of  his  sins,  is  released 
from  the  dominion  of  the  hylic  principle,  and  receives  power 
to  withstand  it.  The  pneumatical  man  is,  through  commu- 
nion with  the  Soter,  incorporated  into  the  Pleroma,  attains  to 
a  full  consciousness  of  his  nature  akin  to  the  latter,  and 
exalted  above  the  kingdom  of  the  Demiurge,  and  is  made  able 
to  develop  it  free  from  the  restraints  by  which  it  was  before 
shackled.  He  is  released  from  the  cramping  power  of  the 
Demiurge. 

The  two  classes  differ  also  in  the  way  by  which  not  only 
they  arrive  at  Christianity,  but  also  by  which  they  appropriate 
and  apprehend  it.  The  psychical  men  must  be  led  to  the 
faith  by  outward  causes,  by  facts  of  the  sensible  world,  by 

*  Strom,  lib.  II.  f.  409. 

f  Heracleon,  in  Origen,  T.  XIII.  s.   11:    Kofi%tf&eu  #u£   uvrou   rh 
xcti  TV*  IMMW  *«;  rw  O-VKKOXO-IV  vroo;    r  o  ?rX  ijgvfA 
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miracles  ;  *  since  the  stage  which  they  cannot  go  beyond  is 
that  of  a  faith  on  grounds  of  historical  authority.  They  are 
not  capable  of  the  intuition  of  the  truth  itself.  It  is  to 
such  that  Christ  speaks  in  John  iv.  48.  In  the  case  of  spiritual 
men,  on  the  other  hand,  faith  does  not  come  from  things  of 
sense  :  in  virtue  of  their  godlike  nature  they  are  seized  imme- 
diately by  the  intrinsic  might  of  the  truth  itself,  feel  them- 
selves at  once  drawn  to  that  which  is  in  affinity  with  their 
essence,!  and  in  virtue  of  this  spiritual  contact  with  the 
truth  their  faith  is  superior  to  all  doubt.J  Their  worship, 
grounded  in  the  knowledge  of  the  truth,  is  the  true  "  reason- 
able service  of  God" 

As  the  origin  of  the  Christian  life  is  here  different,  so  there 
is  a  difference  also  in  its  several  positions  ;  and  hence  arises 
the  distinction  of  a  psychical  and  a  pneumatical  Christianity. 
By  the  one  the  psychical  Christ  only  is  recognised  ;  the  other 
rises  to  the  divine  Soter  within  him.  In  the  one  men  rest 
satisfied  with  historical  Christianity  ;  in  the  other  they  grasp 
it  in  its  connection  and  coherence  with  the  whole  theogonical 
and  cosmogonical  process.  While  by  the  first  class  Christ  is 
acknowledged  as  a  divine  teacher  only  on  account  of  the 
miraculous  works  by  which  he  was  accredited,  and  what  he 
revealed  is  received  on  his  authority  ;  by  the  second,  on  the 
other  hand,  the  necessity  of  the  facts  of  Christianity  —  the 
necessity  grounded  in  the  very  process  —  is  understood  ;  and 
on  that  very  basis  reposes  a  conviction  raised  above  all  doubt. 
It  was  to  the  psychical  class  that  St.  Paul  said  that  he  knew 
nothing,  and  could  preach  nothing  to  them,  save  Christ 
crucified  ;  §  that  he  could  not  announce  to  them  that  wisdom 
of  the  perfect  which  is  hidden  even  from  the  Demiurge  and 
his  angels.  According  to  these  different  positions  in  the 
Christian  life,  Christ  is  presented  in  different  ways  to  the 
consciousness  ;  just,  indeed,  as  the  angels,  by  reason  of  their 
different  natures,  have  not  all  an  equal  vision  of  the  counte- 


Tiuiiv.     Grig,  in  Joann.  T.  XIII.  s.  59. 
t  Heracleon,  in  Orig.  1.  c.  c.  20,  the 

4.    'H  daiuxgiTos  xtzt  #«T«AX»iX«j  T»J  (pviru  Kurti;  vri<r<ris.      L.  C.  S.  10. 

§  Didascal.  Anatol.  of  a  twofold  mode  of  preaching  by  St.   Paul. 
In  reference  to  the  psychical  men: 
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nance  of  the  Father.*  The  acknowledgment  of  a  necessary 
difference  in  the  mode  of  contemplating  Christ's  person  and 
work,  grounded  on  the  different  degrees  of  religious  develop- 
ment, is  a  fundamental  truth  of  the  Valentinian  doctrine. 

Those  spiritual  men  are  the  salt,  the  soul  of  the  outward 
church  —  those  by  whom  Christianity  is  propagated  as  the 
principle  that  is  to  mould  and  renovate  humanity,  j  By  them 
is  the  way  prepared  for  the  purification  of  the  whole  terrestrial 
world,  and  for  the  final  destruction  of  all  that  is  material  and 
evil;  which  will  follow  as  soon  as  matter  shall  have  been 
deprived  of  all  those  germs  of  life  which  it  has  seized  on,  and 
when,  being  purified,  these  shall  have  attained  to  a  development 
agreeable  to  their  essence.  It  was  necessary,  therefore,  that  the 
divine  life  should  be  merged  in  the  world  of  death,  in  order  that 
the  latter  might  be  overcome.  Valentine  thus  addresses  the 
spiritual  men :  "  Ye  are,  from  the  beginning,  immortal,  and 
children  of  eternal  life,  and  ye  were  willing  to  apportion 
death  among  you,  that  you  might  swallow  up  and  destroy  it, 
and  that  in  you  and  through  you  death  might  die.  For  if 
ye  dissolve  the  world  (prepare  the  way  for  the  dissolution  of 
the  material  world)  but  are  not  yourselves  dissolved,  ye  are 
masters  and  lords  over  the  creation,  and  over  all  that  is 
perishable."  J 

Though  the  Christian  principle  appears,  in  this  Valentinian 
line  of  thought,  corrupted  by  a  certain  theosophical  pride  and 
an  element  of  Oriental  austerity,  still  there  gleams  through 
these  words  a  profound  consciousness  of  what  Christ  intended 
when  He  called  those  who  really  possessed  His  word  and 
spirit  the  salt  of  the  earth :  we  recognise  in  it  a  sense  of  the 
high  vocation  and  mission  to  the  whole  world  of  those  who 
truly  displayed  the  image  of  Christ  and  realised  the  idea  of 
Christianity,  who  were  to  be  scattered  abroad  in  the  midst 
of  an  impure  world,  and  connected  with  it  by  numberless 

*  L.  C.  :  'I^iaf  'txa.ffres  yvu^u  TOV  xvgiov,  xa.1  ot/x  oftoiu;  vru,vris  ,?o  ^o- 
au-ffov  rdu  -rargos  opa/rtv  01  etyyt^oi. 

f  See  the  proof  directly,  where  we  speak  of  Haracleon. 

j  'Acr'  a£X*5*  ftB'eiyetTOi  iffri  *»J  <rix.ya  &%$  etiuvius'  xai  TOV  Sdvx-ov  jfS&cn 
fAip'ttroio'&at  11;  lotwrovf,  "vat.  ^a9ra.\r,ff'/tT&  OIUTOY  xot,}  dvaXutriiTi,  X.KI  acroSavJj  o 
Secvetro;  £v  tifjuv  xut  2/  vpuv.  "Orav  ya.^  <ro»  fj.lv  xoa-/u,oy  Ay»<r£,  upiHg  ^l  p-n 
««<r«Ay»jjr3i,  Jtvoiivtrt  TV;  xT/«ft»;  xai  rr.s  (fiSopas  avarr.;.  Strom.  1.  IV. 
f.  509,  B. 
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gradations,    in   order   to   prepare   the   way   for   its    gradual 
purification. 

As  soon,  then,  as  the  end  for  which  these  spiritual  men 
were  to  prepare  shall  be  attained,  the  whole  material  world 
being  dissolved,  the  Soter  will  be  united  in  one  "syzygia" 
with  the  Sophia,  and  under  him  the  matured  spiritual  natures, 
pairing  with  their  respective  angels,  will  enter  into  the 
Pleroma ;  while,  under  the  Demiurge,  the  psychical  minds 
will  occupy  the  last  grade  of  the  spiritual  world  ;  *  for  they, 
too,  are  to  receive  the  measure  of  felicity  answering  to  their 
peculiar  nature.  The  Demiurge  rejoices  at  the  appearance  of 
the  Soter,  through  whom  a  higher  world,  to  which  he  was 
before  a  stranger,  has  been  revealed  to  him,  and  by  whose 
means,  moreover,  he  himself,  relieved  from  his  toilsome 
labours,  will  be  enabled  to  enter  into  rest  and  enjoy  a  reflec- 
tion of  the  glory  of  the  Pleroma.  He  is  the  friend  of  the 
bridegroom  (the  Soter),  who  stand eth  and  heareth  him,  and 
rejoiceth  greatly  because  of  the  bridegroom's  voice — rejoiceth 
at  the  consummation  of  the  espousals.f  It  was  as  a  represen- 
tative of  the  Demiurge  that  the  Baptist  spake  these  words — 
John  iii.  29. 

DISTINGUISHED  MEMBERS  OF  THE  VALENTINIAN  SCHOOL. 

In  the  Valentinian  school  Heracleon  was  distinguished  for 
the  cool,  scientific,  reflective  character  of  his  mind.  He  wrote 
a  commentary  on  the  Gospel  of  St.  John,  of  which  considerable 
fragments  have  been  preserved  by  Origen  ;  |  perhaps  also  a 
commentary  on  the  Gospel  according  to  Luke.  Of  the  latter 
only  a  single  fragment,  the  exposition  of  Luke  xii.  8,  has 
been  preserved  by  Clement  of  Alexandria.§  It  may  easily 
be  conceived  that  the  spiritual  depth  and  profundity  of 
St.  John  must  have  especially  attracted  the  Gnostics.  To 
the  exposition  of  this  gospel  Heracleon  brought  a  profound 
religious  sensibility,  which  penetrated  to  the  inward  meaning, 
together  with  an  understanding  invariably  clear  when  not  lei 

*  The  Tofof  ft,t/rorti<ros. 

p  t  The  union  of  the  Soter  with  the  Sophia,  of  the  angels  with  the  spi- 
ritual natures  in  the  Pleroma. 

J  In  his  Tomis  on  John,  in  which  he  frequently  has  reference  to  the 
expositions  of  Heracleou.  §  Strom.  1.  IV.  f.  503. 
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astray  by  theosophical  speculation.  What  he  was  chiefly 
deficient  in  was  an  appreciation  of  the  simplicity  of  St.  John, 
and  an  earnest  application  to  the  necessary  means  for  evolving 
the  spirit  out  of  the  letter  —  a  deficiency  among  the  Gnostics 
generally  which  we  have  already  remarked  upon.  Heracleon, 
indeed,  so  far  as  we  can  see,  believed  honestly  that  he  had 
derived  his  theology  from  St.  John.  But  his  judgment  was 
entirely  warped  by  his  system,  and  with  all  his  habits  of 
thought  and  contemplation  he  was  so  carried  away  by  it  that 
he  could  not  move  freely,  and,  in  spite  of  himself,  introduced 
its  views  and  its  ideas  in  the  Scriptures,  which  he  regarded 
as  the  fountain  of  divine  wisdom, 

As  a  proof  of  this  assertion,  let  us  consider  Heracleon's  inter- 
pretation of  that  noble  passage  which  contains  our  blessed 
Saviour's  conversation  with  the  woman  of  Samaria.  With  the 
simple  facts  of  the  history  Heracleon  could  not  rest  content ; 
he  was  not  satisfied  with  a  calm  psychological  contemplation 
of  the  Samaritan  woman  in  her  relation  to  the  Saviour.  He 
saw  immediately  in  the  woman,  who  was  attracted  by  the 
words  and  appearance  of  Christ,  the  type  of  all  spiritual  na- 
tures that  are  attracted  by  the  godlike,  and  to  his  mind  the 
history  represented  immediately  the  whole  relation  of  the  TTVLV- 
fjiciTLKoi  to  the  Soter  and  to  the  higher,  spiritual  world.  For 
him  therefore  the  words  of  the  Samaritan  woman  have  a  double 
sense — that  of  which  she  was  herself  conscious,  and  that  which, 
as  the  representative  of  the  whole  class  of  the  TrrevjjLa-tKoi, 
she  expressed  unconsciously ;  and  in  the  same  way  the  words 
of  the  Saviour  must  be  taken  in  a  two-fold  sense,  a  higher 
and  a  lower.  He  seized,  it  is  true,  the  fundamental  idea  con 
veyed  by  the  Saviour's  language,  but  he  allowed  himself  to 
be  drawn  away  from  the  principal  point  by  seeing  too  much 
in  the  several  incidents  of  the  story.  "  The  water  which  our 
Saviour  gives,"  says  he,  "  is  from  his  Spirit  and  his  power. 
His  grace  and  his  gifts  are  something  that  never  can  be  taken 
away,  never  can  be  exhausted,  never  can  pass  from  those  who 
have  received  a  portion  of  them.  They  that  have  received 
what  is  richly  bestowed  on  them  from  above  communicate 
again  of  the  overflowing  fulness  which  they  enjoy,  to  the 
everlasting  life  of  others  also."  But  now,  from  the  truth  that 
Christ  intended  the  water  which  he  would  give  to  be  un- 
derstood in  a  symbolical  sense,  he  goes  on  to  make  the  wrong 
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inference  that  the  water  of  Jacob's  well  must  be  understood 
in  the  same  way.  It  was  a  symbol  of  Judaism  inadequate  to 
the  wants  of  the  spiriual  nature  —  an  image  of  its  perishable, 
earthly  glory.  The  words  of  the  woman,  "  Give  me  this 
water,  that  I  thirst  not,  neither  come  hither  to  draw,"  express, 
according  to  him,  the  burthensome  character  of  Judaism,  the 
difficulty  of  finding  in  it  any  nourishment  for  the  spiritual  life, 
and  its  inadequacy  when  found.*  When  our  Lord  afterwards 
bids  the  woman  call  her  husband,  the  latter  is  the  symbol  of  her 
other  half  in  the  spiritual  world,  the  angel  belonging  to  her  ;f 
and  the  command  indicates  that,  coming  with  him  to  the  Saviour, 
she  is  to  receive  power  from  Him  to  become  united  and  blended 
with  this  her  destined  companion.  And  the  reason  given  for 
this  arbitrary  interpretation  is,  that  "  Christ  could  not  have 
spoken  of  her  earthly  husband,  since  he  was  aware  that  she 
had  no  lawful  one.  In  the  spiritual  sense,  f  the  woman  knew 
not  her  husband  §  —  she  knew  nothing  of  the  angel  belonging 
to  her  ;  in  the  literal  sense,  she  was  ashamed  to  confess  that 
she  was  living  in  an  unlawful  connection."  The  water  being 
the  symbol  of  the  divine  life  communicated  by  the  Saviour, 
Heracleon  went  on  to  infer  that  the  water-pot  was  the  symbol  of 
a  recipient  spirit  for  this  divine  life  on  the  part  of  the  woman. 
She  left  her  water-pot  behind  with  him  ;  that  is,  having 
now  a  vessel  of  this  kind  with  the  Saviour,  in  which  she 
had  just  received  the  living  water,  she  returned  into  the 
world  to  announce  to  the  psychical  natures  the  coming  of 
Christ.  || 

In  many  of  his  interpretations,  in  which  he  distinguishes 
himself  by  his  healthy  feeling  for  the  simple  and  for  the 
profound  in  simplicity,  he  is  too  simple  for  the  artificial 
Origen,  who  finds  fault  with  him  for  adhering  to  the  letter, 


*    T«  tflfJUO^^-iV  KOU  ^UffKOplffTOV   XOtl   O.TPO^OV  \X,itVOV  70V   lioK~0;. 

•f  To  v'k^tap.u.  air;?;.    See  above. 

J   Kara  TO  VOOVLLIVOV. 
§   Kara  TO  u,-r't.ovv. 

jj  We  must  do  Heracleon  the  justice  of  acknowledging  that  here,  as 
in  many  other  places,  Origen  wrongly  accuses  him  of  contradicting  him- 
self, —  for  how,  says  Origen,  could  the  Samaritan  woman  announce 
Christ  to  others,  when  she  had  left  behind,  with  him  from  whom  she  had 
parted,  the  recipient  organ  of  divine  life  ?  But  Heracleon  was  perfectly 
consistent  here  :  in  applying  the  allegory,  the  notion  of  '*  leaving  be- 
hind," in  any  special  reference,  did  not,  in  fact,  enter  his  mind.' 

VOL.  II.  H 
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and  not  penetrating  more  deeply  into  the  spiritual  sense.* 
Explaining  the  words  of  Christ  in  John  iv.  34,  he  says, 
**  The  Lord  here  calls  it  his  meat  to  do  the  will  of  his  Father ; 
for  this  was  to  him  his  nourishment,  his  refreshment  and 
strength,  and  his  power.  But  by  his  Father's  will  he  meant 
that  men  should  come  to  the  knowledge  of  his  Father  and  be 
blessed.  And  accordingly  this  discourse  with  the  Samaritan 
woman  was  part  of  this  meat  of  the  Son/'  f  On  John  iv.  35, 
he  says,  "  Christ  here  speaks  of  the  material  harvest,  which 
was  yet  four  months  distant ;  while  on  the  other  hand  the  har- 
vest on  which  he  discourses  was  already  present  as  respected 
the  souls  of  the  faithful."  J 

As  the  Gnostics  excepted  against  the  Jewish  element  in  the 
doctrine  of  faith  and  morals,  they  uniformly  insisted  on  the 
principle  that  everything  spiritual  must  proceed  from  the  inner 
life  and  temper,  and  opposed  the  tendency  to  detach  good 
works  from  this  connection,  and  to  attribute  to  them  a  value  of 
their  own.  This  reaction  of  the  Christian  spirit  evinced  itself 
among  the  Gnostics,  in  a  protest  against  the  exaggerated 
estimate  of  the  opus  operatum  of  martyrdom,  which,  as  we 
have  seen,  tended  to  promote  a  deifying  of  man  among  the 
multitude,  and  spiritual  pride  and  false  security  among  the 
martyrs  and  confessors.  We  formerly  remarked  that  Basi- 
lides  opposed  himself  to  this  excessive  veneration  of  the 
martyrs,  but,  on  the  other  hand,  under  the  influence  of  the 
false  premises  of  his  system,  sought  to  depreciate  martyrdom. 
But  the  way  in  which  Heracleon  attacked  the  wrong  notions 
on  this  point  had  no  connection  whatever  with  such  errors. 
His  only  concern  was  to  show  that  the  witnessing  to  Christ 
ought  not  to  be  isolated,  as  a  mere  outward  act,  but  to  be  re- 
garded in  its  connection  and  agreement  with  the  entire  course 
of  the  Christian  life.  "  The  multitude,"  says  he,  §  "  look  upon 
^confession  before  the  civil  powers  as  the  only  one  ;  but  without 
xeason.  This  confession  hypocrites  also  may  make.  This  is 

*   'E«r/  Tjjj   As'lsa/s   'ipum,  [MI  olopiva;   air'/jv  o.vetytff^a.1.      Orig.  in  Joann. 

T.  XIII.  s.  41. 

f  It  is  deserving  of  notice  that  Origen  censures  Heracleon  on  ac- 
count of  this  sound  exposition:  "Ovig  »«/*/£«  ou,$us  VOWTI 

ifjoc;    £r5<X-/;<pSa/   xeti   fizfiiKirftzvu;.      L.  C.  S.  38. 

L.  c.  s.  41. 

In  the  fragment  above  cited  of  his  commentary  on  Luke. 
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but  one  particular  form  of  confession  —  it  is  not  that  universal 
confession  to  be  made  by  all  Christians,  and  of  which  Christ  is 
here  (Luke  xii.  8)  speaking  —  the  confession  by  works  and 
actions  that  correspond  to  the  faith  in  Him.  This  universal 
confession  will  be  followed  by  that  special  one  also  in  the 
hour  of  trial,  and  when  reason  requires  it.  It  is  possible  for 
those  who  so  confess  Him  in  words,  to  deny  Him  by  works. 
They  only  confess  Him  in  truth,  who  live  confessing  Him,  in 
whom  also  He  Himself  confesses  Himself  —  having  received 
them  to  Himself  as  they  have  received  Him  to  themselves.* 
For  this  reason  He  can  never  deny  Himself"  f 

Ptolemceus  is  also  deserving  of  mention,  who,  if  we  may 
judge  from  the  work  of  Irenaeus  (which  was  aimed  chiefly 
against  his  party),  contributed  greatly  to  the  diffusion  of  Va- 
lentinian  principles.  It  may  be  questioned  whether  Tertullian 
is  correct  in  saying  that  Ptolemeeus  differed  from  Valentine 
principally  in  his  representation  of  the  ^Eons  ;  that,  whereas 
the  latter  regarded  them  as  powers  residing  in  the  divine 
essence,J  the  former  rather  viewed  them  under  the  form  of 
hypostases.  At  least  it  may  be  doubted  whether  this  was  a 
distinction  of  much  importance  ;  for  the  representations  which 
the  Gnostics  framed  of  the  JEons  were  invariably  very  far 
removed  from  abstract  notional  attributes,  and  bordered 
closely  on  hypostasical  existences. 

A  very  important  production  of  Ptolemy's,  which  is  still 
extant  —  his  letter  to  Flora,  a  lady  whom  he  endeavoured  to 
convert  to  the  Valentinian  doctrine  §  —  shows  that  he  was  well 
qualified  to  present  his  views  to  others  in  an  attractive  form. 
As  the  Christian  lady  to  whom  he  wrote  belonged  in  all  pro- 
bability to  the  Catholic  Church,  it  was  particularly  necessary 
for  him  to  remove  the  offence  she  was  likely  to  take  at  the  op- 
position between  his  views  and  the  doctrine  of  the  Church,  and 
at  the  position  that  neither  the  Old  Testament  nor  the  crea- 
tion of  the  world  proceeded  from  the  Supreme  God.  To  meet 


TOV;  *«     ^of&ivg;  vvro  TOVT&IV. 

t  Which  must  happen  if  those  who  are  thus  connected  with  him  could 
be  brought  to  deny  him. 

.  I  Nominibus  et  numeris  seonum  distinctis  in  personales  substantias, 
quas  Valentinus  in  ipsa  summa  divinitatis,  ut  sensus  et  adfectus  et  motus 
incluserat.     Adv.  Valentinian,  c.  4. 
§  Epiphan.  haeres.  33,  s.  3. 

H2 
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the  first  difficulty,  he  appeals  to  an  apostolic  tradition,  which, 
by  succession,  had  come  down  to  himself,  and  to  the  words  of 
the  Saviour,  according  to  whom  all  doctrine  should  be  settled. 
By  the  tradition  he  meant  probably  an  esoteric  one,  which, 
being  himself  deceived,  he  traced  to  some  reputed  disciple 
of  the  apostles;  and  as  regards  the  words  of  Christ,  he 
could  easily  adapt  them  to  his  system  by  the  Gnostic  mode  of 
interpretation.  As  to  the  second  difficulty,  we  may  well  sup- 
pose that  he  exhibited  his  principles  in  the  mildest  possible  form, 
in  order  to  gain  admittance  for  them  with  one  who  was  not  as 
yet  among1  the  initiated.  But  still  we  find  nothing  in  Ms  posi- 
tion which  is  at  variance  with  the  Valentinian  principles.  He 
combats  two  opposite  errors — the  error  of  those  who  held 
the  creation  of  the  world  and  the  Old  Testament  to  be  the 
works  of  an  evil  being,  and  that  of  those  who  considered  them 
as  the  works  of  the  Supreme  God.  The  latter  of  these 
parties  erred,  in  his  opinion,  because  they  knew  the  Demiurge 
alone,  and  not  the  Father  of  All,  whom  Christ,  who  alone 
knew  him,  first  revealed  to  them  ;  the  other,  because  they 
knew  nothing  of  such  an  intermediate  being  as  the  Demiurge. 
Ptolemy  probably  would  say,  then,  that  the  first  error  was 
entertained  by  those  who  in  Christianity  continued  still  to  be 
Jews ;  the  second,  by  those  who  had  passed  at  once,  without 
any  medium  of  transition,  from  heathenism,  with  its  worship 
of  matter  and  Satan,  to  the  knowledge  of  the  Supreme  God  in 
the  gospel ;  and  who,  because  they  had  themselves  made  at 
once  this  immense  leap  in  knowledge  and  religion,  supposed 
there  was  also  a  like  chasm  in  the  nature  of  things.  "  How 
can  a  law,"  he  asks,  "  that  forbids  sin  proceed  from  the  evil 
being  who  is  opposed  to  all  moral  goodness  ?  "  and  he  says, 
"  the  man  must  be  blind,  not  only  in  the  mind's  eye,  but 
also  in  that  of  the  body,  who  cannot  discern  in  the  world  the 
providence  of  its  maker." 

Firmly  persuaded  that  the  world  could  not  have  taken  its 
origin  from  an  evil  being,  he  was  also  strongly  convinced  that 
its  author  could  not  be  the  perfect  God  whom  the  Saviour 
was  first  enabled  to  reveal.  His  essence  is  pure  goodness : 
Christ,  indeed,  called  him  the  being  who  alone  is  good.  It 
would  also  seem  that  Ptolemy  considered  retributive  justice  to 
be  irreconcilable  with  this  perfect  goodness.  On  the  other 
hand,  he  represented  justice,  in  the  more  limited  sense,  to  be 
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the  peculiar  attribute  of  the  Demiurge,  as  marking  a  stage  in- 
termediate between  evil  and  perfect  goodness.  He  distin- 
guished justice  in  this  sense  from  justice  in  the  highest  sense, 
which  coincides  with  perfect  goodness.*  That  which  is  inter- 
mediate']' he  considered  as  the  essence  of  the  Demiurge  and  his 
kingdom.  He  professes  adherence  to  the  doctrine  of  one 
primal  Essence,  the  One  Father  who  is  without  beginning, 
from  whom  all  that  exists  proceeds,  and  on  whom  it  depends  — 
a  being  who  would  in  time  show  himself  greater  and  mightier 
than  the  evil  principle.  He  writes  to  Flora  that  she  ought  not 
to  be  uneasy  even  though  it  should  appear  strange  to  her  that, 
from  a  perfect  primal  essence,  two  natures  should  proceed,  so 
alien  to  it  as  the  perishable  essence  |  and  the  Demiurge, 
which  occupies  the  intermediate  position,  notwithstanding  that 
the  good,  from  its  very  essence,  necessarily  produces  only  what 
is  like  itself;  "  for,"  he  adds,  "  you  shall  come  to  know  the 
beginning  and  origin  of  this  also  in  its  proper  time."  If, 
in  all  this,  Ptolemy  was  not  accommodating  his  teaching,  for 
the  occasion,  to  the  principles  of  the  church,  or  representing 
it  in  a  mild  form,  with  a  view  of  gradually  leading  his  pupil 
still  farther,  we  should  have  to  reckon  him  among  the  Gnostics 
before  described,  who  ultimately  reduced  Dualism  to  an  ori- 
ginal Monism  ;  for,  according  to  this  view,  he  must  have 
laboured  to  show  not  only  that  the  realm  of  the  Demiurge, 
as  a  subordinate  stage  of  existence  in  the  general  development 
of  life,  but  also  must  ultimately  have  taught  that  the  very  vXy 
arose,  either  as  the  extreme  limit  of  all,  or  as  an  antithesis 
necessary  to  appear  once  and  to  be  overcome.  § 

Agreeing  entirely  with  the  Valentinian  notion  of  inspira- 
tion, according  to  which  all  is  not  regarded  as  alike  divine, 
but  a  cooperation  of  different  agents  is  supposed  in  the  pro-- 

/ 

*  The  proof  is  in  -what  Ptolemseus  says  concerning  the  Demiurge  : 

7l/&»j    ^t^Qiiri   «»   otxu.io;,  r5jy   xa<r'  KUTM   oi»Kio<rvvi>i;  uv  /3a«/a£t»r»}y,  xeti   'iffTKi 
/«,!¥   xKrK\ii<rvi£o;  rev  TiXj/aw  Siaw  xai   rv;   l*£/vot/   tiKKioeruvvs    IXarrwy  OUTOJ 
' 


t  The  piffov,  answering  to  the  <roW  fiiffornras  in  Valentine's  system. 

%  The  <p3oe«,  the  fa*. 

§  Perhaps  Secundus  also  belonged  to  the  party  who  supposed  evil  to 
be  a  necessary  momentum  in  the  process  of  development,  if  he  dis- 
tinguished in  the  first  Ogdoad  a  Wwa?  $s|/«  and  a  rir^a;  «?«>•<«£«, 
calling  the  first  light,  and  the  second  darkness.  Vid.  Iren.  lib.  I.  c.  1  1, 


s.  2. 
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duction  of  the  Old  Testament,  Ptolemy  distinguished  several 
elements  in  it.  He  divided  the  religious  polity  of  Moses  into 
three  parts: — 1.  That  which  proceeded  from  the  Demiurge; 
2.  That  which  Moses  ordained  under  the  dictates  of  his  own 
independent  reason  ;  3.  The  additions  made  to  the  Mosaic 
law  by  the  elders.*  The  Saviour,  as  he  maintained,  plainly 
distinguished  the  law  of  Moses  from  the  law  of  God  (of  the 
Demiurge),  Matth.  xix.  6,  &c.  Yet  afterwards  he  excuses 
Moses,  and  endeavours  to  show  that  the  contradiction  between 
him  and  the  Demiurge  is  only  apparent;  that  he  merely 
yielded  through  constraint  to  the  weakness  of  the  people,  in 
order  to  avoid  a  still  greater  evil.  What  came  from  the 
Demiurge  he  divides  again  into  three  parts : — 1.  The  purely 
moral  portion  of  the  law,  unmixed  with  any  evil,  which  was 
called  distinctively  the  law,  and  in  reference  to  which  our 
Saviour  says  that  he  came  not  to  destroy  the  law  but  to  fulfil ; 
for  as  it  contained  nothing  foreign  from  Christ's  nature,  it 
only  required  completion.  For  example,  the  precepts  Thou 
shalt  not  kill,  Thou  shalt  not  commit  adultery,  were  completed 
in  the  precepts  which  forbid  anger  and  impure  desires.  2. 
The  law,  corrupted  by  an  evil  intermixture,  as,  for  example, 
that  which  permitted  retaliation;  Levit.  xxiv.  20;  xx.  9. 
"  Even  he,"  Ptolemy  says,  "  who  retaliates  wrong  for  wrong,  is 
none  the  less  guilty  of  injustice,  since  he  repeats  the  same 
action,  the  order  only  being  reversed,"  Yet  here,  as  in  the 
case  of  Moses,  he  recognised  a  paedagogical  element.  "  This 
command,"  says  he,  "  was,  and  perhaps  still  continues  to  be,  a 
just  one,  given  not  without  overstepping  the  pure  law  in  con- 
sideration of  the  weakness  of  those  who  were  to  receive  the 
law.  It  is  alien,  however,  from  the  essence  and  from  the 
goodness  of  the  Universal  Father ;  though  perhaps  agreeable 
to  the  nature  of  the  Demiurge,f  but  more  probably  extorted 
even  from  him.  For  he  who  forbids  to  kill  in  one  place,  and 
commands  it  in  another,  has  allowed  himself  unawares  to  be 

*  Ptolemy  assumes  that  the  Pentateuch  did  not  come  from  Moses. 
He  supposed,  probably,  with  the  Clementines,  that  when  the  law  was 
written  down  from  oral  tradition  many  inconsistent  additions  were 
mixed  up  with  it  by  the  elders. 

f  I  have  translated  according  to  a  correction  of  the  text  (1.  c.  c.  3.) 
which  seemed  to  me  necessary  :  "<rus  rtvru  xa«ra/.x>jAoy.  The  o  need 
only  be  altered  to  <*». 
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surprised  by  a  sort  of  necessity"  The  Demiurge,  he  used  to 
say,  was  not  wanting  in  the  will,  but  in  the  power,  to  vanquish 
evil.  This  part  of  the  law,  as  conflicting  with  the  essence  of 
the  Supreme  God,  is  now  wholly  abolished  by  the  Saviour. 
It  is  plain  that  Ptolemy  must  have  looked  upon  the  execution- 
of  the  murderer  as  only  a  second  murder.  The  state  generally, 
according  to  his  doctrine,  which  represents  retributive  justice 
as  altogether  irreconcilable  with  the  nature  of  the  Supreme  God,, 
can  belong  only  to  the  kingdom  of  the  Demiurge.  And  it 
follows  that  those  who  have  separated  themselves  from  the 
kingdom  of  the  Demiurge,  the  genuine  Gnostic  Christians, 
must  decline  all  offices  of  civil  trust.  We  here  again  trace  a 
defect  in  the  ethical  system  of  these  Gnostics,  having  its 
ground  in  their  speculative  theology.  Because,  according 
to  the  latter,  the  former  could  never  become  the  animating 
principle  of  a  state,  therefore  the  possibility  was  denied  to 
it  of  ever  becoming  a  form  of  manifestation  for  the  kingdom  of 
God.  No  doubt  there  was  at  the  bottom  of  this  position  the 
true  principle  that  civil  laws  and  civil  constitutions  cannot 
be  derived  immediately  from  the  essence  of  Christianity.  3. 
The  third  element  of  the  Demiurge's  law  was  the  typical, 
ceremonial  law,  which  contained  the  figure  of  higher,  spiritual 
tilings  ;  the  laws,  e.  g.,  concerning  sacrifices,  circumcision,  the 
sabbath,  the  passover,  and  fasts.  "  All  that  was  merely  type 
and  symbol  is  changed  as  soon  as  the  truth  has  appeared. 
The  visible  and  outward  observance  was  abolished ;  it  has 
passed  into  a  spiritual  service,  in  which,  however,  the  names 
are  the  same,  while  the  things  are  altered.  For  even  the 
Saviour  commands  that  we  also  should  bring  our  offerings ; 
not  offerings,  however,  of  brute  beasts  or  of  burning  incense, 
but  the  spiritual  sacrifice  of  praise  and  thanksgiving  to  God — 
of  doing  good  and  communicating  to  our  neighbours.  It  is  his 
will  also  that  we  be  circumcised — not  however  with  the  out- 
ward bodily  rite,  but  with  the  spiritual  circumcision  of  the 
heart.  He  wills,  moreover,  that  we  should  keep  the  sabbath, 
for  he  would  have  us  rest  from  doing  evil ;  also  that  we 
should  fast, — not  however  with  bodily  abstinence,  but  with 
spiritual,  which  consists  in  abstaining  from  all  sin.  And  yet 
the  practice  of  outward  fasting  is  observed  even  by  us ;  for 
even  this  may  be  profitable  to  the  soul,  if  rationally  performed, 
— not  from  imitation  of  any  one,  not  from  custom,  not  from 
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regard  to  the  day,  as  if  one  day  were  particularly  designed  for  it 

—  but  to  remind  us  of  the  true  fast,  that  those  who  as  yet  are 
unable  to  keep  the  latter  may  nevertheless  by  the  outward 
fasting  be  led  to  keep  it  in  view."     Ptolemy  was  thoroughly 
persuaded  of  the  loftiness  of  the  true  Christian  position,  as 
superior  to  all  the  constraints  of  time  and  place.     In  the  order 
of  set  fasts,  and  doubtless  also  feast-days,  he  saw  something 
Jewish. 

Among  the  so-called  disciples  of  Valentine,  Marcus  and 
JBardesanes  were  distinguished.  We  say  so-called;  for  it 
would  be  more  correct  perhaps  to  say  that  both  dre\v  from 
the  same  common  fountain  with  Valentine  —  Syria,  the  native 
country  of  Gnosticism.  Marcus,  who  lived  in  the  latter  half 
of  the  second  century,  came  probably  from  Palestine,  as  we 
may  gather  from  his  frequent  use  of  forms  from  the  Aramaean 
liturgy.  If  in  the  theosophy  of  Heracleon  and  Ptolemy  the 
scientific  tendency  of  the  Alexandrian  school  predominated, 
in  that  of  Marcus,  on  the  other  hand,  the  tendency  was  to  the 
poetical  and  symbolical.  He  set  forth  his  system  in  a  poem, 
in  which  he  introduced  the  divine  ^Eons  discoursing  in  litur- 
gical forms,  and  with  gorgeous  symbols  of  worship  (we  shall 
presently  adduce  some  examples  of  the  latter).  After  the 
fashion  of  the  Jewish  Cabbala,  he  discovered  special  mysteries 
in  the  numbers  and  position  of  letters.  The  idea  of  a  Xbyoc 
TOV  oWoe,  of  a  word  manifesting  the  hidden  divine  essence  in 
the  creation,  was  spun  out  by  him  into  the  most  subtle  details 

—  the  entire  creation  being,  in  his  view,  a  continuous  utterance 
of  the  ineffable.*     The  way  in  which  the  germs  of  divine 
life,f  which  lie  shut  up  in  the  ^Eons,  continually  unfold  and 
individualize  themselves  more  and  more,  is  represented  as  a 
spontaneous  analysis  of  the  several  names  of  the  Ineffable  into 
their  several  sounds.     An  echo  of  the  Pleroma  falls  down 
into  the  v\rj,  and  becomes  the  forming  principle  of  a  new, 
but  lower  creation.^ 


*   T^  aippvToy  pttrov  y'vvbweu.  f 

%  In  general  it  is  a  peculiar  Gnostic  idea  that  the  hidden  godlike  has 
various  utterances  which  descend  to  an  echo,  and  finally  to  a  cessation  of 
all  sound  ;  and  that  again  the  echo  increases  to  a  clear  tone,  to  a  distinct 
tuord,  for  the  revelation  of  the  divine,  &c.  —  ideas  which  they  could  apply 
in  a  great  variety  of  shapes.  Thus  Heracleon  says,  The  Saviour  is  the 
•vcrd.  as  the  revealer  of  the  godlike  ;  all  prophecy  which  foretold  his 
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Bardesanes  (the  second  of  the  two  mentioned  above)  can 
only  with  still  less  propriety  be  considered  a  disciple  of  Valen- 
tine :  he  lived  in  Edessa  of  Mesopotamia.  This  is  indicated 
by  his  name  Bar-Desanes,  son  of  Daisan,  from  a  river  so  called 
near  the  city  of  Edessa.  He  was  very  famous  for  his  exten- 
sive learning.  Many  of  the  older  writers  speak  of  altera- 
tions in  the  system  of  Bardesanes.  According  to  Eusebius, 
he  was  at  first  a  follower  of  Valentine,  but,  having  convinced 
himself  by  careful  examination  that  many  of  his  doctrines 
were  untenable,  he  came  over  to  the  orthodox  church ;  but 
still  he  retained  many  of  his  earlier  tenets,  and  so  became  the 
founder  of  a  particular  sect.  According  to  Epiphanius,  he 
passed  from  the  orthodox  church  to  the  Valentinians.  But 
of  all  these  changes  not  a  word  is  said  by  Ephraim  Syrus,  the 
learned  writer  of  the  fourth  century,  who  lived  in  the  country 
of  Bardesanes,  wrote  in  his  language,  and  had  read  his  works ; 
and  the  origin  of  these  false  reports  admits  of  being  easily 
explained.  Bardesanes,  like  other  Gnostics,  when  he  spoke 
publicly  in  the  church,  may  have  been  in  the  habit  of  accom- 
modating himself  to  the  prevailing  opinions  ;  he  probably  let 
himself  down,  in  this  way,  to  the  level  of  the  psychical  natures. 
In  many  points  he  did,  far  more  than  other  Gnostics,  really 
agree  with  the  orthodox  doctrine.  He  could  even  write, 
from  honest  conviction,  against  many  other  Gnostic  sects  then 
spreading  themselves  in  Syria ;  as,  for  instance,  against  those 
that  denied  any  connection  between  the  Old  and  New  Testa- 
ments ;  that  derived  the  visible  world  from  an  evil  being ; 
that  taught  a  doctrine  of  fatality  destructive  of  moral  freedom. 

coming,  without  being  distinctly  conscious  of  the  idea  of  the  Messiah  iu 
its  spiritual  sense,  was  only  an  isolated  tone  that  preceded  the  revealing 
word ;  John  the  Baptist,  standing  midway  between  the  Old  and  New 
Testament  economy,  is  the  voice,  which  is  already  closely  related  to  the 
word  that  expresses  the  thought  with  consciousness.  The  voice  becomes 
word,  by  John's  becoming  a  disciple  of  Christ ;  the  tone  becomes  voice, 
when  the  prophets  of  the  Demiurge,  together  with  himself,  attain  to  the 
conscious  recognition  of  the  higher  order  of  the  world  which  the  Mes- 
siah revealed,  and  thenceforth  serve  this  higher  system  with  self-con- 
scious freedom.  Orig.  T.  VI.  in  Joann.  s.  12.  'o  Xoya;  ptv  I  auify  ^T'y» 

<puvt)   $1   »   iv    <ry   l^ftM   f'u.fftt.   VgoQfirixvi   retfys,    TYIV  Iffuvtiv  oixtiarigctv  ouffnv  <rS> 
v  ytnirSat.      Tea  %•%?  Qlffw  iflffSat  TV*  tif  Qtavviv  (lira /3*/.»jv,  f&etSn-Tav 

<rn  fjt,t>retfax}.ouiry  ti;  Xoyov  Quvn  «  (it  should  perhaps  read 
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In  truth,  the  Gnostic  Ptolemy  had  also  written  against  such 
sectarians,  without  prejudice  to  his  Gnosticism. 

In  perfect  conformity  with  the  Valentinian  system,  Barde- 
sanes  recognised  in  man's  nature  something  altogether  supe- 
rior to  the  whole  world  in  which  man's  consciousness  in  time 
is  unfolded — something  above  its  own  comprehension — the 
human  soul — a  seed  sown  from  the  Pleroma.  Its  essence 
therefore,  and  its  powers,  which  proceeded  from  this  lofty 
region,  remain  hidden  to  itself,  until  it  shall  attain  to  the  full 
consciousness  and  to  the  full  exercise  of  them  in  the  Pleroma.* 
According  to  the  Gnostic  system,  however,  this  properly  could 
be  true  only  in  respect  to  the  spiritual  natures ;  but  to  the 
psychical  also  he  must,  according  to  that  system,  attribute  a 
moral  freedom  superior  to  the  constraint  of  natural  influences, 
or  to  that  of  the  Hyle.  Hence,  though,  like  many  of  this 
Gnostical  tendency,  he  busied  himself  with  astrology,  he  yet 
combated  the  doctrine  that  the  stars  exercised  any  such  in- 
fluence (efyiOjO/ifVij)  as  determined  with  necessity  the  life  and 
actions  of  men.  Eusebius,  in  that  great  literary  treasure — the 
irpoTrapctffKEvri  fi/ayyeXidj,  has  preserved  a  considerable  frag- 
ment of  this  remarkable  production.  In  it  Bardesanes,  among 
other  proofs  that  the  stars  do  not  possess  any  irresistible  influ- 
ence on  the  character  of  nations,  adduces  the  fact  of  the  mul- 
titude of  Christians  scattered  through  so  many  different  coun- 
tries.t  "  Wherever  they  are,"  says  he  of  the  Christians, 
"  they  are  neither  conquered  by  bad  laws  and  customs,  nor 
constrained  by  the  dominant  constellations  that  presided  over 
their  birth,  to  practise  the  sin  which  their  Master  has  forbidden. 
To  sickness,  however,  to  poverty,  to  suffering,  to  that  which  is 
accounted  shameful  among  men,  they  are  subject.  For  as  our 
free  man  does  not  allow  himself  to  be  forced  into  servitude,  but, 
if  forced,  resists ;  so  on  the  other  hand  our  phenomenal  man, 
as  a  man  for  service,  cannot  easily  escape  subjection.  For 
if  we  had  all  power,  we  should  be  the  All ;  and  so,  if  we  had 
no  power,  we  should  be  the  tools  of  others  and  not  our  own. 
But  if  God  helps,  all  things  are  possible,  and  nothing  can  be 
a  hindrance,  for  nothing  can  resist  His  will.  And  though  it 
may  seem  to  be  resisted,  yet  this  is  so  because  God  is  good, 

*  Vid.  Ephrsem.  Syr.  opp.  Syr.  lat  T.  II.  f.  553  et  555. 

t  See  Vol.  I.  p.  1 10. — Prsepar.  evangel.  1.  VI.  c.  10,  near  the  end. 
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and  allows  every  nature  to  preserve  its  own  individuality  and 
its  own  free  will"  In  conformity  with  his  system,  he  sought 
for  traces  of  truth  among  people  of  every  nation ;  thus,  in 
India  he  noticed  a  class  of  sages  who  lived  in  habits  of  rigid 
asceticism  (the  Brahmins,  Saniahs),  and,  although  in  the 
midst  of  idolaters,  kept  themselves  pure  from  idolatry  and 
worshipped  only  one  God. 

We  shall  now  pass  to  the  consideration  of  those  Gnostics 
who  were  opposed  to  Judaism  ;  and  in  the  first  place  to  those 
who,  in  their  aim  to  sever  Christianity  from  its  connection 
with  Judaism,  were  inclined  to  bring  Christianity  into  union 
with  heathenism. 

The  Gnostic  Sects  in  conflict  with  Judaism. 

The  Sects  which,  in  opposing  Judaism,  inclined  to  the  side  of  the  Pagan  Element. 

THE  OPHITES. 

The  Ophites  will  form  the  most  natural  transition  to  this  class 
of  the  Gnostics ;  for  we  are  here  shown  how  the  same  ideas,  by 
a  slightly  different  turn,  could  lead  to  wholly  different  results. 

In  the  system  of  this  sect,  as  in  that  of  the  Valentinians, 
there  predominated  the  idea  of  a  mundane  soul, — a  feeble  ray 
of  light  out  of  the  Pleroma,  which,  plunging  into  matter, 
communicated  life  to  the  inert  mass,  and  was  itself,  how- 
ever, not  unaffected  by  it.  The  doctrine  of  a  mundane  soul, 
the  source  of  all  spiritual  life,  which  attracts  to  itself  whatever 
has  emanated  from  it — the  pantheistic  principle  of  which  a 
germ  existed  even  in  the  Valentinian  system — becomes  promi- 
nent in  the  system  of  the  Ophites,  while  the  properly  Christian 
element  retreats  into  the  background.  Different  modifications, 
however,  in  this  respect,  seem  to  have  existed  in  different 
branches  of  the  Ophitic  sect.  The  same  fundamental  prin- 
ciples might  in  the  same  period  be  seized  and  applied  in 
different  ways,  according  as  the  Christian,  or  the  purely 
Oriental  and  theosophical,  or  the  Jewish  element,  most  pre- 
dominated. The  Ophitic  system  represented  the  origin  of  the 
Demiurge  (which  it  named  laldabaoth)  in  the  very  same  way 
as  the  Valentinian ;  moreover,  in  the  doctrine  of  his  relation 
to  the  higher  system  of  the  world,  it  is  easy  to  mark  the  tran- 
sition-point between  the  two  systems.  The  Valentinian  De- 
miurge is  a  limited  being,  who  in  his  limitation  imagines  he 
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acts  \vith  independence ;  the  higher  system  of  the  world  is 
originally  strange  to  him ;  he  serves  it  as  its  unconscious  in- 
strument. By  the  phenomena,  or  appearances  which  come  from 
that  higher  world,  he  is  at  first  bewildered  and  thrown  into 
amazement ;  this,  however,  is  the  fault  not  of  his  malignity, 
but  of  his  ignorance.  Finally,  however,  he  is  attracted  by 
the  godlike,  rises  from  his  unconsciousness  to  consciousness, 
and  thenceforward  ministers  to  the  higher  order  of  the  world 
with  joy.  According  to  the  Ophitic  system,  on  the  other 
hand,  he  is  not  only  a  limited  being,  but  altogether  hostile  to 
the  higher  order  of  the  world,  and  remains  so  for  ever.  The 
higher  light  which  he  is  possessed  of  in  virtue  of  his  derivation 
from  the  Sophia  he  only  misemploys  by  revolting  against  the 
superior  order  of  the  universe,  and  by  seeking  to  render  him- 
self an  independent  sovereign.  Hence  it  is  the  purpose  of  the 
Sophia  to  deprive  him  of  the  spiritual  nature  that  has  flowed 
to  him,  and  to  draw  it  back  to  itself,  that  so  laldabaoth,  with 
his  entire  creation  being  stripped  of  all  rational  entity,  may  go 
to  ruin.  According  to  the  Valentinian  system,  on  the  contrary, 
the  Demiurge  constitutes  through  eternity  a  grade  of  rational, 
moral  existence,  of  subordinate  rank  indeed,  but  still  belong- 
ing to  the  harmonious  evolution  of  the  great  whole.  Yet  here 
again  we  trace  an  affinity  of  ideas,  since  the  Ophites  represent 
the  Demiurge  as  unconsciously  and  involuntarily  subservient 
to  Wisdom,  and  accomplishing  its  plans,  and  ultimately  bring- 
ing about  his  own  downfall  and  annihilation.  But  if  lalda- 
baoth, without  willing  or  knowing  it,  is  an  instrument  to  the 
purposes  of  divine  wisdom,  this,  however,  gives  him  no  distinc- 
tion in  the  Ophitic,  as  it  did  in  the  Valentinian  system.  He 
is  even  put  on  a  level  with  absolute  evil ;  for  this  subservience 
does  not  proceed  from  the  excellence  of  his  nature,  but  from  the 
almighty  power  of  the  higher  order  of  things.  Even  the-  evil 
spirit — the  serpent-spirit  (otyid poptyos) — that  took  its  existence 
from  laldabaoth,  full  of  hatred  and  jealousy  towards  man, 
looking  down  into  the  v\rj  and  imaging  himself  on  its  surface, — 
even  he  must,  though  against  his  will,  serve  as  an  instrument 
in  promoting  the  purposes  of  wisdom.  Moreover,  the  doctrine 
of  the  Ophites  concerning  the  origin  and  destination  of  man 
has  many  points  of  resemblance  with  the  Valentinian  theory ; 
but  much  also  which  belongs  to  quite  another  branch  of  the 
Gnostic  heresy. 
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The  empire  of  laldabaoth  is  the  starry  world.  The  stars 
are  the  representatives  and  organs  of  the  cosmical  principle, 
which  seeks  to  hold  man's  sprit  in  bondage  and  servitude,  and 
to  surround  it  with  all  manner  of  delusions.  laldabaoth  and 
the  six  angels  begotten  by  him  are  the  spirits  of  the  seven 
planets,  the  Sun,  the  Moon,  Mars,  Venus,  Jupiter.  Mercury, 
and  Saturn.*  It  is  the  constant  endeavour  of  laldabaoth  to 
maintain  his  independence  as  Lord  and  Creator,  to  keep  his 
six  angels  from  throwing  off  their  subjection,  and  to  prevent 
looking  up  and  observing  the  higher  world  of  light,  by  fixing 
their  attention  upon  some  object  in  another  quarter.  With 
this  view  he  urges  the  six  angels  to  create  man,  after  their  own 
common  image,  as  the  crowning  seal  of  their  independent, 
creative  power,  f  Man  is  created ;  and  being  simply  in  their 
image,  is  nothing  but  a  huge  corporeal  mass  without  a  soul.  He 
creeps  on  the  earth,  and  has  not  power  to  lift  himself  erect. 
They  therefore  bring  the  helpless  creature  to  their  Father, 
that  he  may  animate  it  with  a  soul.  laldabaoth  breathed  into 
it  a  living  spirit, :£  and  thus,  unperceived  by  himself,  the 
spiritual  seed  passed  from  his  own  being  into  the  nature  ot 
man,  whereby  he  was  himself  deprived  of  this  higher  principle 
of  life.  This  had  the  Sophia  ordained.  In  man  (i.  e.  those 
men  who  had  received  some  portion  of  this  spiritual  seed)  was 
concentrated  the  light,  the  soul,  the  reason  of  the  whole  crea- 
tion, laldabaoth  is  now  seized  with  amazement  and  rage,, 
when  he  beholds  a  being  created  by  himself,  and  within  the 
bounds  of  his  own  kingdom,  rising  both  above  himself  and  his- 
kingdom.  His  object,  therefore,  is  to  prevent  man  from  be- 
coming conscious  of  his  higher  nature,  and  of  that  higher  order 
of  things  to  which  through  the  former  he  has  become  related 
— to  keep  him  in  a  state  of  blind  unconsciousness,  and  thus  of 
slavish  submission.  It  was  this  jealousy  of  the  mean  and 
narrow  laldabaoth  that  led  to  a  commandment  being  given 
to  the  first  man  ;  but  the  mundane  soul  employed  the  ser- 
pent-spirit (the  o0io'/iO|0^oc)  to  defeat  the  purpose  of  lalda- 
baoth, by  tempting  the  first  man  to  disobedience.  According1 
to  another  view,  the  serpent  was  itself  a  symbol  or  disguise  of 

*  There  is  much  also  in  the  religious  books  of  the  Sabians  on  the 
manner  in  which  these  star-spirits  deceive  men. 
t  Thus  they  explained  Gen.  i.  26. 
J  They  supposed  they  found  this  in  Genesis  ii.  7. 
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the  mundane  soul  ;*  and,  strictly  speaking-,  it  is  only  that 
part  of  the  sect  which  adopted  this  view  that  rightly  received 
the  name  of  Ophites,  for  they  actually  worshipped  the  serpent 
as  a  holy  symbol.  And  to  this  they  may  have  been  led  by  an 
analogous  idea  in  the  Egyptian  religion ;  according  to  which 
the  serpent  is  looked  upon  as  a  symbol  of  Kneph  or  the  ayado- 
t>eu'/iwv,  who  resembled  the  aocpia  of  the  Ophites.f  At  all 
events,  it  was  the  mundane  soul  that  directly  or  indirectly 
opened  the  eyes  of  the  first  man.  The  fall  of  man — and  this 
presents  a  characteristic  feature  of  the  Ophitic  system,  though 
even  in  this  respect  it  was  perhaps  not  altogether  independent 
of  the  prior  Yalentinian  theory — was  the  transition  point  from 
a  state  of  unconscious  limitation  to  one  of  conscious  freedom. 
Man,  now  become  wise,  renounces  the  allegiance  of  lalda- 
baoth,  who,  in  anger  at  his  disobedience,  banishes  him  from 
the  upper  region  of  the  air,  where  until  now  he  had  dwelt 
in  an  ethereal  body,  to  the  dark  earth,  and  drives  him  into 
a  dark  body.  Man  now  finds  himself  in  a  situation  where,  on 
the  one  hand,  the  seven  planetary  spirits  seek  to  hold  him  in 
thrall,  and  to  suppress  the  higher  consciousness  in  his  soul ; 
while,  on  the  other  hand,  the  wicked  and  purely  material 
spirits  tempt  him  into  sin  and  idolatry,  which  would  expose 
him  to  the  vengeance  of  the  severe  laldabaoth.  But  the 
"  Wisdom,"  or  Sophia,  continually  imparts  new  strength  to 
man's  kindred  nature  by  fresh  supplies  of  the  higher  spiritual 
influence ;  and  from  Seth,  whom  the  Gnostics  generally  re- 
garded as  a  representative  of  the  TrvevpartKoi — the  contempla- 
tive natures — it  is  able  to  preserve,  through  every  age,  a  race 
peculiarly  its  own,  in  which  the  seeds  of  the  spiritual  nature 
are  saved  from  destruction. 

In  respect  to  the  relation  of  the  psychical  Christ,  or  Jesus, 
to  the  Christ  of  the  j?Een  world,  which  latter  united  himself 
to  the  former  at  the  baptism,  the  Ophites  taught  similarly  to 
Basilides  and  the  Yalentinians.  All  that  was  peculiar  to  the 

*  The  serpent,  a  type  of  the  fyoyow;  <ro<pix  :  the  winding  shape  of  the 
entrails  presents  the  form  of  a  serpent, — a  symbol  of  that  wisdom  of 
nature,  that  soul  of  the  world,  which  winds  in  concealment  through  all 
the  different  grades  and  orders  of  natural  life.  Theodoret.  hscret.  fab. 
vol.  I.  14.  We  perceive  the  pantheistic  principle  here  shining  forth 
more  distinctly. 

t  Comp.  Creutzer's  Symbolik.  Th.  I.  S.  312,  u.  504.  2te  Aufl. 
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former  was  the  doctrine  that  the  higher  Christ,  in  descending 
through  the  seven  heavens  of  the  seven  angels,  or  in  wander- 
ing through  the  seven  stars  on  his  way  to  the  earth,  appeared 
in  each  of  these  heavens  under  a  kindred  form,  as  an  angel  of 
the  same  kind ;  in  this  way  he  hid  his  own  higher  nature 
from  those  angels,  while  he  absorbed  whatever  of  the  spiritual 
seed  they  still  possessed,  and  crippled  their  power.  The  way 
in  which  these  Gnostics  endeavoured  to  prove  that  the  hea- 
venly Christ  first  became  united  with  Jesus  at  his  baptism, 
and  forsook  him  again  at  the  passion,  explains  in  some  mea- 
sure the  origin  of  their  whole  view.  They  appealed,  for 
instance,  to  the  circumstance  that  Jesus  wrought  no  miracle, 
either  before  his  baptism  or  after  his  resurrection.  This  fact 
they  imagined  could  be  no  otherwise  explained  than  by  sup- 
posing that  the  higher  being  was  only  united  with  him  from  the 
time  of  his  baptism  to  his  death.  A  remarkable  fact,  beyond 
all  doubt,  and  worthy  of  special  notice,  that  Christ  wrought 
miracles  only  from  a  certain  point  of  time  to  another  certain 
point  of  time  ;  only  they  gave  it  a  false  explanation. 

laldabaoth,  the  God  of  the  Jews,  must  have  felt  himself 
deceived  in  what  he  had  expected  from  his  Messiah,  since  the 
latter  did  not  advance  his  kingdom,  but  rather,  as  an  instru- 
ment of  the  higher  Christ,  proclaimed  the  unknown  Father, 
and  threatened  to  overthrow  the  law  of  laldabaoth,  that  is, 
Judaism.  On  this  account  he  determined  to  get  rid  of  him., 
and  brought  about  his  crucifixion.  After  his  resurrection, 
Jesus  remained  eighteen  months  on  the  earth,  during  which 
He  received  by  inspiration  of  the  Sophia  a  clearer  knowledge 
of  the  higher  truth,  which  he  communicated  to  a  few  only  of 
his  chosen  disciples,  whom  he  knew  to  be  capable  of  enter- 
taining such  high  mysteries.  Upon  this  he  is  raised  by  the 
celestial  Christ  to  heaven,  and  sits  at  the  right  hand  of  lalda- 
baoth, unobserved  by  him,  for  the  purpose  of  drawing  and 
receiving  to  himself  every  spiritual  being  that  has  been  eman- 
cipated and  purified  by  the  redemption,  as  soon  as  it  is  re- 
leased from  its  tabernacle  of  sense.  In  proportion  as  Jesus 
becomes  enriched  in  his  own  spirit  by  this  attraction  to  him- 
self of  kindred  natures,  laldabaoth  is  deprived  of  his  higher 
virtues.  The  end  of  all  this  is,  to  emancipate  the  spiritual  life 
confined  in  nature,  and  to  bring  it  back  to  its  original  foun- 
tain, the  mundane  soul,  from  which  all  has  flowed  ;  Jesus  being 
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the  channel  through  which  this  is  to  be  accomplished.  The 
planets,  therefore,  must  ultimately  be  deprived  of  all  the 
rational  entity  which  exists  within  them.  Of  this  class  of 
Gnostics  there  were  some  who  carried  out  their  Pantheism 
still  more  consistently.  These  held  that  the  same  soul  is 
diffused  through  all  living  and  inanimate  nature  ;  and  that, 
consequently,  all  life,  wherever  it  is  dispersed  and  by  the  bonds 
of  matter  confined  within  the  limits  of  individual  existence, 
is  ultimately  to  be  attracted  and  through  that  channel  re- 
absorbed  by  the  mundane  soul,  or  the  Sophia — the  original 
source  from  whence  it  had  flowed.  Such  Gnostics  said, 
"  When  we  use  natural  things  for  food,  we  absorb  into  our  own 
being  the  souls  which  are.  diffused  in  them,  and  with  ourselves 
carry  them  upwards  to  the  original  fountain."*  Thus  eating 
and  drinking  was  for  them  a  sort  of  worship.  In  an  apocry- 
phal gospel  therefore  of  this  sect  the  mundane  soul  or  Su- 
preme Being  says  to  the  initiated,  "  Thou  art  myself,  arid  I 
am  thou ;  where  thou  art,  I  am  ;  and  I  am  diffused  through 
all.  Where  thou  pleasest  thou  canst  gather  me,  but  in 
gathering  me  thou  gatherest  thyself." f 

By  their  very  nature,  Pantheism,  and  that  confounding  of 
the  natural  and  the  divine  which  results  from  it,  can  never 
promote  morality  ;  and  where  the  reaction  of  a  moral  element 
does  not  oppose  itself  to  that  of  the  subjective  temper,  it  will 
naturally  lead  to  immorality.  Pantheism,  and  the  wildly 
fanatic  spirit  of  defiance  to  laldabaoth,  and  his  pretended, 
cramping  ordinances,  seem  in  truth  to  have  led  these  Ophites 
into  the  most  unnatural  extravagances. 

A  statement  of  Origen  deserves  special  notice,  who  reports 
that  the  Ophites  were  not  Christians,  and  that  they  admitted 
none  to  their  assemblies  who  did  not  curse  Christ.  From  this 
the  important  inference  might  be  drawn  that  this  sect  sprang 
from  a  religious  party  which  existed  before  the  appearance  of 
Christianity  ;  and  of  which  one  portion  afterwards  appropriated 
to  themselves  some  of  the  elements  of  Christianity,  while 
another,  holding  fast  to  the  traditional  principles  of  their  sect, 
opposed  Christianity  altogether.  We  should  thus  be  led  to  the 
hypothesis  of  an  ante-Christian  Gnosis,  which  subsequently 
either  received  Christian  elements  into  itself,  or  else  took  up 

*  Epiphan.  hseres.  26,  c.  9.  t  Chap.  3. 
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a  bitter  hostility  to  them.  In  fact,  Origen  names,  as  the 
founder  of  this  sect,  a  certain  Euphrates,  who  may  have 
lived  before  the  birth  of  Christ.*  Moreover,  the  striking 
relationship  between  the  Ophitic  system  and  the  systems  of 
the  Sabseans  and  Manichaeans,  might  be  considered  as  point- 
ing to  some  older  common  source  in  an  ante-Christian  Gnosis. 
But,  on  the  other  hand,  it  cannot  be  denied  that  the  Ophitic 
formulas  of  exorcism,  which  Origen  cites  immediately  after 
making  this  assertion,  plainly  contain  allusions  to  Christian 
ideas.  And  it  might  be  that  the  opposition  of  the  Ophites  to 
the  Christ  of  the  church,  the  psychical  Messiah,  was  to  be 
traced  to  a  certain  peculiar  turn  that  had  been  given  to  their 
principles ;  that  the  distinction  they  made  between  the  pneu- 
matic and  the  psychical  Christ — the  light  estimation  in  which 
they  held  the  latter — may  have  been  changed,  among  a  por- 
tion of  their  sect,  into  a  position  of  hostility,  and,  therefore, 
also  to  the  Christ  whom  the  majority  of  believers  acknow- 
ledged,t — so  that  to  curse  the  limited  Messiah  of  the  psychi- 
cal natures  became  at  last  a  mark  of  true  discipleship  to  the 
higher  Christ.  We  meet  with  something  very  like  this  in 
the  sect  of  the  Sabaeans,  who  transferred  many  things  from 
the  history  of  Christ  to  a  heavenly  Genius,  the  messenger  of 
life,  the  Mando  di  Chaia — whom  they  worshipped  as  the 
proper  Christ,  from  whom  the  true  baptism  proceeded,  while 
they  referred  the  rest  of  the  history  to  Jesus  the  anti-Christ, 
who,  sent  by  the  star-spirits  to  betray  mankind,  had  corrupted 
the  baptism  of  John.  And  something  similar  to  this  we  shall 
soon  meet  with  in  a  corruption  of  the  Basilidean  sect. 

PSEUDO-BASILI  DEANS. 

These  stand  in  a  similar  relation  to  the  original  Basilideans 
as  the  Ophites  to  the  genuine  school  of  Valentine.  The  pru- 
dent arid  moderate  spirit  of  the  Basilidean  system  J  was  here 

*  Orig.  c.  Gels.  lib.  VI.  c.  28,  ff.  The  obscure  and  inaccurate  Phi- 
laster,  who  places  the  Ophites  at  the  head  of  the  ante-Christian  sects, 
cannot  be  considered  a  good  authority. 

f  I  am  indebted  for  this  last  remark  to  the  profound  critique  of  my 
work  on  the  Gnostics,  by  Dr.  Gieseler. 

\  Had  not  Clement  of  Alexandria  spoken  of  the  existence  among  certain 
false  followers  of  Basilides  of  practical  errors  precisely  similar  to  those 
we  meet  with  in  this  sect,  we  might  be  led  to  suspect  that  the  so-called 
Basilideans  of  Irenseus  had  no  connection  whatever  with  Basilides. 
VOL.  II.  I 
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quite  extinct ;  the  distinction  between  the  Supreme  God  and 
the  Demiurge  being  exaggerated  to  an  absolute  Dualism, 
out  of  which  was  developed  a  wild  defiance  of  the  God  of  the 
world  and  his  laws, — a  bold  antinomianism.  According  to 
their  theory  the  redeeming  spirit  *  could  not  enter  into  any 
union  with  the  detested  kingdom  of  the  Demiurge ;  he  only 
assumed  an  apparently  sensible  form.  When  the  Jews  wished 
to  crucify  him,  having,  as  an  exalted  spirit,  the  power  of 
clothing  himself  in  every  possible  semblance  of  sensible  forms, 
and  of  presenting  whatever  shape  he  chose  before  the  eyes  of 
the  carnal  multitude,  he  caused  Simon  of  Cyrene  (Mark  xv.) 
to  appear  to  the  Jews  under  his  own  shape;  while  he  him- 
self took  the  form  of  Simon,  and  rose  without  hindrance  to  his 
invisible  kingdom,  mocking  the  expectations  of  the  deluded 
Jews.  To  this  sect  the  doctrine  of  Christ  crucified  was  fool- 
ishness. They  ridiculed  all  who  confessed  him,  as  confessors 
of  a  phantom,  deluded  by  a  sensuous  illusion.  Such  men, 
they  allowed,  were  no  longer  Jews,  but  neither  were  they 
Christians.  They  contemned  the  martyrs  as  men  who  sacri- 
ficed their  lives  for  the  confession  of  a  phantom.  Those  who 
were  initiated  into  the  true  mysteries  were  well  aware  that 
only  one  in  a  thousand  could  comprehend  them.  As  the  VOVQ 
according  to  them  possessed  the  faculty  of  making  himself 
invisible  to  all,  they  also  had  the  same  power,  f  They  could 
assume  every  form  of  sense,  make  themselves  everything  in 
appearance,  in  order  to  delude  the  gross  multitude,  and  to 
escape  their  persecutions.  J 

CAINITES. 

Closely  related  in  their  practical  tendencies  to  these  Pseudo- 
Basilideans  were  the  Cainites;  though,  by  the  fundamental 
principles  of  their  system,  they  belonged  to  the  great  stock  of 
the  Ophites.  Among  them,  as  well  as  among  the  Sethians, 

*  The  vovg.    See  above,  the  system  of  Basilides. 

f  This  faculty  of  becoming  invisible  was  claimed  also  by  the  Cabal- 
istic school.  We  have  a  remarkable  example  of  this  folly  in  S.  Maimon's 
life  of  himself,  published  by  Moritz ; — and  in  general  it  may  be  observed 
that  a  great  many  interesting  points  of  resemblance  to  Gnosticism  may 
be  traced  in  the  later  Jewish  sects,  which  Beer  has  described  in  his 
instructive  History  of  Sects  among  the  Jews  (Briinn,  1822). 

$  Iren.  lib.  I.  c.  24. 
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who  were  of  the  same  stock,  we  meet  with  this  fundamental 
idea — that  in  the  midst  of  the  Demiurge's  world  the  Sophia 
found  means  to  preserve,  through  every  age,  a  race  bearing 
within  them  the  spiritual  seed  which  was  related  to  her  own 
nature.  But  while  the  Sethians,  whom  we  must  place  in 
the  first  class  of  Gnostics,  regarded  Cain  as  a  representative  of 
the  Hylic,  Abel  of  the  Psychical,  and  Seth,  who  was  finally 
to  reappear  in  the  person  of  the  Messiah,*  of  the  Pneumatic 
principle ;  it  was,  on  the  other  hand,  the  characteristic  distinc- 
tion of  the  Cainites  that  they  assigned  the  highest  place  to 
Cain.  In  their  wild  hatred  to  the  Demiurge  and  to  the  Old 
Testament,  these  fanatical  antinomians  went  so  far  as  to  take 
for  their  leaders  the  worst  characters  of  the  Old  Testament,  as 
having  been  rebels  against  the  laws  of  the  Demiurge.  They 
regarded  them  as  the  sons  of  the  Sophia,  and  the  instruments 
she  employed  in  combating  the  Demiurge.  To  such  thinkers 
the  apostles  appeared  too  narrow  and  restricted  in  their  views. 
Judas  Iscariot  alone  possessed,  in  their  opinion,  the  true 
Gnods.  He,  they  held,  brought  about  the  death  of  Christ 
from  good  motives  ;  because  he  knew  that  the  kingdom  of  the 
Demiurge  would  thereby  be  destroyed.  They  had  also,  under 
the  name  of  Judas,  a  gospel  containing  their  Gnosis.  Their 
principle,  destruction*  to  the  works  and  ordinances  of  the 
Demiurge,  served  as  a  pretext  to  cover  every  species  of  im- 
morality, t  We  ought  not  to  wonder  if  such  a  5§ct,  so 
audaciously  perverse,  so  partial  to  the  traitor  Judas,  should 
finally  become  hostile  to  Christ  himself.  But  the  language 
of  Epiphanius,  which  might  lead  us  to  conjecture  that  such 
was  actually  the  case  with  regard  at  least  to  a  portion  of  the 
sect,  is  too  vague  and  obscure  to  allow  our  adopting  his  state- 
ments on  this  point. 

CARPOCRATES  AND  EPIPHANES  ;  PRODICEANS,  ANTITACTES, 

NlCOLAITANS,  SlMONIANS. 

To  those  Gnostics  whose  licentious  tendencies,  so  absolutely 
opposed  to  Christianity,  could  only  find  an  accidental  point  of 
union  in  the  ferment  which  it  excited,  belonged  Carpocrates. 

*  An  idea  nearly  related  to  the  doctrine  of  the  Clementines. 
f  Vid.  Iren.  lib.  I.  c.  31.     Epiphan.  hseres.  38. 
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He  lived  probably  in  the  reign  of  Hadrian,  at  Alexandria, 
where  at  that  time  there  prevailed  a  certain  religious  eclecti- 
cism or  syncretism  which  attracted  the  notice  of  that  emperor 
himself.*  He  formed  a  system  of  doctrines,  which  came  into 
the  hands  of  his  son  Epiphanes.  The  latter,  who  died  at  the 
early  age  of  seventeen,  employed  and  abused  great  natural 
talents  in  the  defence  of  a  perverse  and  most  pernicious 
theory.  According  to  Clement  of  Alexandria,  Carpocrates 
had  studied  the  Platonic  philosophy,  and  taught  it  to  his 
son.  Indeed  in  this  system  we  catch  glimpses  of  Platonic 
ideas  of  the  soul's  preexistence,  and  of  that  higher  species  of 
knowledge  which  under  the  form  of  a  reminiscence  came 
from  some  earlier,  heavenly  state  of  being.  Its  authors  seem 
to  have  borrowed  much  from  the  Phaedrus  of  Plato  especially. 
Their  Gnosis  consisted  in  the  knowledge  of  one  supreme 
original  Being, j-  the  highest  unity,  from  whom  all  existence 
has  emanated,  and  to  whom  it  strives  to  return.  The  finite 
spirits,  who  rule  over  the  several  portions  of  the  earth,  seek  to 
counteract  this  universal  tendency  to  unity ;  and  from  their 
influence,  their  laws  and  arrangements,  proceeds  all  that 
checks,  disturbs,  or  limits  the  original  communion,  which  is 
the  basis  of  nature,  as  the  outward  manifestation  of  that 
highest  unity.  These  spirits,  moreover,  seek  to  retain  under 
their  dominion  the  souls  which,  emanating  from  the  highest 
unity,  and  still  partaking  of  its  nature,  have  lapsed  into  the 
corporeal  world,  and  have  there  been  imprisoned  in  bodies, 
in  order  under  their  dominion  to  be  kept  within  the  cycle  of 
migration.  From  these  finite  spirits  the  popular  religions  of 
different  nations  derive  their  origin.  But  the  souls  which, 
from  a  reminiscence  of  their  former  condition,  soar  upward 
to  the  contemplation  of  that  higher  unity,  reach  to  such 
perfect  freedom  and  repose,  as  nothing  afterwards  can  dis- 
turb or  limit,  rise  superior  to  the  popular  deities  and  religions. 
As  examples  of  this  sort,  they  named  Pythagoras,  Plato,  Aris- 
totle among  the  heathens,  and  Jesus  among  the  Jews.  To  the 
latter  they  ascribed  nothing  more  than  an  especial  strength 
and  purity  of  soul,  which,  by  means  of  reminiscences  of  his 
earlier  existence,  raised  him  to  the  highest  flight  of  contem- 

*  See  his  letter,  cited  p.  142. 

f  Heuce  called,  iu  Clement  of  Alexandria,  ytuirt;  IHH&M&* 
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plation,  set  him  free  from  the  narrow  laws  of  the  God  of  the 
Jews,  and,  although  educated  in  it  himself,  overthrew  the  reli- 
gion which  had  proceeded  from  him.  By  virtue  of  his  union 
with  the  Monad  (povag),  he  received  a  divine  power  which 
enabled  him  to  overcome  the  spirits  of  this  world,  and  the 
laws  by  which  they  govern  the  operations  of  nature,  to  work 
miracles,  and  to  endure  suffering  with  undisturbed  calmness. 
By  the  same  divine  power  he  was  afterwards  able  to  ascend  in 
freedom,  above  all  the  powers  of  these  spirits  of  the  world,  to 
the  highest  unity, — in  short,  to  accomplish  what  in  the  system 
of  Buddha  is  the  ascension  from  the  world  of  appearance  to 
Nirwana.  This  sect  accordingly  made  no  distinction  between 
Christ  and  the  wise  and  good  men  among  every  people.  They 
taught  that  any  other  soul  which  could  soar  to  the  same  height 
of  contemplation  might  be  regarded  as  equal  with  Christ.  In 
opposition  to  such  as  would  make  religion  a  matter  of  mere 
outward  observances,  they  adopted  the  side  of  St.  Paul,  but 
on  a  directly  opposite  principle  ;  not  on  the  principle  of  faith, 
in  the  apostle's  sense,  but  on  that  of  an  antinomian  Pantheism, 
which  despised  all  moral  action  soever.  Hence  they  foisted 
a  foreign  meaning  upon  St.  Paul's  positions  as  to  the  vanity 
of  good  works,  and  as  to  justification  by  faith  alone,  and 
not  by  works.  By  faith  they  understood  nothing  but  an 
absorption  of  the  mind  in  the  original  Unity.  "  All  depends 
upon  faith  and  love,"  they  said;  "externals  are  altogether 
matters  of  indifference.  He  who  ascribes  moral  worth  to 
these  makes  himself  their  slave,  subjects  himself  to  those 
spirits  of  the  world  from  whom  all  religious  and  political  ordi- 
nances have  proceeded  ;  he  cannot,  after  death,  pass  out  of  the 
sphere  of  the  Metempsychosis.  But  he  who  can  abandon  himself 
to  every  lust  without  being  affected  by  any,  who  can  thus  bid 
defiance  to  the  laws  of  those  mundane  spirits,  will  after  death 
rise  to  the  unity  of  that  original  one,  with  whom  he  has,  by 
uniting  himself,  freed  himself,  even  in  the  present  life,  from  all 
fetters."  *  Epiphanes  wrote  a  work  on  justification,  in  which 
he  advances  the  position,  "  All  nature  manifests  a  striving 
after  unity  and  fellowship ;  those  laws  of  man  which  contra- 
dicted these  laws  of  nature,  and  yet  could  not  subdue  the 
appetites  implanted  in  human  nature  by  the  Creator  himself, 

*  Iren.  lib.  I.  c.  25. 
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had  first  introduced  sin.  Thus  did  he  wrest  the  language  of 
the  apostle  respecting  the  inadequacy  of  the  law  to  justify 
men,  and  its  design  to  awaken  a  consciousness  of  guilt,  in 
order  to  treat  the  Decalogue  with  bold  contempt.  This  sect 
was  much  given  to  the  art  of  magic.  Whoever,  by  union  with 
the  primal  one,  was  able  to  rise  above  the  subordinate  gods, 
who,  like  all  things  else,  are  subject  to  change, — above  the 
finite  spirits  of  the  world, — could  show  forth  this  superiority 
by  his  works,  by  producing  effects  transcending  the  laws  of 
nature,  which  proceeded  from  those  inferior  spirits.  Thus  did 
they  explain  the  miracles  of  Christ;  every  one  might  do  the 
same  who  raised  himself  to  similar  unity  with  the  primal  one. 
These  Carpocratian  doctrines  embody  a  great  deal  which  bears 
a  close  affinity  to  the  Hindoo  mind,*  and  particularly  to 
Buddhism. f  The  Carpocratians  paid  divine  honours  to  an 
image  of  Christ,  which,  as  they  maintained,  came  originally 
from  Pilate.  The  same  honours  they  paid  also  to  the  images 
of  pagan  philosophers,  who  had  taken  their  stand,  like 
Christ,  above  the  popular  religion,  and  they  also  made  use  of 
heathen  ceremonies — a  practice  irreconcilable  with  the  system 
of  Carpocrates  and  Epiphanes,  and  to  be  imputed  rather  to 
the  superstition  of  their  followers.  At  Same,  the  principal 
city  of  the  island  of  Cephalene  in  the  Ionian  Sea,  the  native 
place  of  the  maternal  ancestors  of  Epiphanes,  this  youth  is 
said  to  have  made  so  great  an  impression  on  the  minds  of  the 
multitude,  that  a  temple,  a  museum,  and  altars  were  erected  to 
him,  and  divine  honours  paid  to  his  name.  As  we  have  this 
account  from  the  learned  Clement  of  Alexandria,!  a  man  not 
given  to  credulity  in  such  matters,  we  have  no  reason  to  ques- 
tion the  fact,  which  indeed  fully  accords  with  the  spirit  and 

*  See  Colebrooke's  Dissertation  on  the  school  of  Sankhya.  Essais 
sur  la  philosophic  des  Hindous  par  Colebrooke,  traduits  par  G.  Pauthier. 
Paris,  1 833.  P.  32.  By  this,  however,  I  do  not  mean  to  assert — what, 
however,  might  well  be  possible  considering  the  intercourse  between  dis- 
tant nations  at  that  time— that  these  doctrines  were  derived,  indirectly, 
from  such  a  source;  for  the  tendency  of  mystic  Pantheism  exhibits 
itself  in  similar  phenomena  quite  independently  of  all  such  influences  ; 
and  in  cases  of  this  sort,  instead  of  extrinsic  communication,  it  is  suffi- 
cient to  suppose  an  inner  relationship  of  spirit ;  as  in  the  instance  of  the 
Beghards  of  the  middle  age. 

t  See  the  remarks  which  follow,  on  Manicheism. 

j  Clement.  Strom.  1.  III.  f.  428. 
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temper  of  the  times.  Perhaps,  however,  it  was  only  from 
the  members  of  his  own  sect,  who  would  probably  meet  with 
a  cordial  reception  on  this  island,  that  he  enjoyed  these  ho- 
nours, as  the  greatest  of  wise  men.* 

To  the  same  licentious  class  of  Antinomians  belonged  the 
sect  of  Antitactes.  Their  doctrine  is  denoted  by  their  name. 
The  good  and  gracious  God,  said  they,  created  all  things 
good ;  but  one  of  his  own  creatures  rebelled  against  him. 
This  was  the  Demiurge,  the  God  of  the  Jews,  who  sowed  the 
tares,  and  engendered  that  principle  of  evil  wherewith  he  has 
enthralled  every  one  of  us.  By  this  perhaps  we  must 
understand  the  material  body  as  the  fountain  of  all  sin,  with 
which  the  souls  banished  from  above  are  environed.  Thus 
he  has  placed  us  at  enmity  with  the  Father,  and  we  in  turn 
set  ourselves  at  enmity  with  him.j'  To  avenge  the  Father  on 
him,  we  do  directly  the  reverse  of  what  he  wills  and  com- 
mands. As  a  proof  that  the  Old  Testament  bore  witness 
against  itself,  they  appealed  to  Mai.  iii.  15,  quoting  the  lan- 

je  of  the  godless  as  words  of  truth.  J 

?o  the  same  class  belonged  the  Prodicians,  who  were  fol- 
lowers of  a  certain  Prodicus.  They  maintained  that  they, 
as  sons  of  the  Supreme  God,  as  the  royal  generation,  were 
bound  to  no  law,  since  for  kings  there  is  no  written  law ; 
they  were  lords  of  the  sabbath,  lords  over  all  ordinances. 
They  made  the  whole  worship  of  God  to  consist,  probably, 
in  the  inner  contemplation  of  divine  things. ,  They  rejected 
prayer,  and  perhaps  all  external  worship,  as  suited  only  to 
those  limited  minds  which  were  still  held  in  bondage  under 
the  Demiurge ;  and  they  were  in  the  habit  of  appealing  to 
the  authority  of  certain  apocryphal  books,  which  they  quoted 
under  the  name  of  Zoroaster.  § 

To  this  class  of  Antinomian  Gnostics  belonged  also  the 
Nicolaitans — if,  indeed,  the  actual  existence  of  such  a  sect 

*  We  make  no  mention  here  of  the  Cyrenian  inscriptions  of  which  so 
much  has  been  said  in  modern  times,  for,  although  conceived  in  perfect 
conformity  with  the  spirit  of  this  sect,  they  have  been  proved  to  be  not 
genuine. 

f   ' A*7ira,7ffofjt.iS&  TOVTU. 

|  ' AvrtffTfiffKv  ru  §1$,  XKI  \<ru§-nyu.v\  where,  moreover,  they  inter- 
polated the  word  a.va,li7.  By  resisting  the  unabashed  God,  men  are 
delivered  from  his  bondage.  Clem.  Strom.  1.  III.  f.  440. 

§  Strom.  1. 1.  f.  304;  1.  III.  f.  438;  1.  VII.  f.  722. 
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can  be  proved.  Irenaeus,  indeed,  notices  such  a  sect  as  ex- 
isting iii  his  time.  He  derived  it  from  the  Nicolaus  men- 
tioned among  the  seven  deacons  in  the  Acts  of  the  Apostles ; 
and  he  supposed  the  same  sect  to  be  described  in  the  second 
chapter  of  Revelations.*  But  it  may  be  doubted  whether 
Irenaeus  was  right  in  his  interpretation  of  this  passage  of 
Revelations — whether  the  word  Nicolaitans,  which  occurs  in 
this  place,  is  in  truth  the  proper  name  of  a  sect,  and  more 
particularly  of  a  Gnostic  sect.  The  passage  seems  to  relate 
simply  to  a  class  of  people  who  seduced  Christians  to  par- 
ticipating in  the  sacrificial  feasts  of  the  heathens,  and  in  the 
excesses  which  attended  them — just  as  the  Jews  of  old  were 
led  astray  by  the  Moabites  (Num.  xxv.).  It  is  quite  possible, 
too,  that  the  name  Nicolaitans  is  employed  purely  in  a  sym- 
bolical sense  (agreeably  to  the  general  style  of  the  Apoca- 
lypse), to  signify  corrupters,  seducers  of  the  people,  like 
Balaam — in  this  sense  Balaamites.f  It  was  a  favourite  idea 
with  Irenaeus,  that,  even  at  his  early  date,  the  Apostle 
John  had  come  into  conflict  with  many  classes  of  the 
Gnostics ;  and  he  was  wont  to  search  in  the  writings  of  John 
for  condemnatory  allusions  to  the  Gnostic  heresy.  As,  then, 
he  found  that  many  of  the  errors  reproved  in  this  passage  of 
the  Revelation  resembled  those  that  prevailed  among  the 
Gnostics  of  his  time,  he  concluded  that  the  practical  errors 
denounced  by  the  apostle  sprang  out  of  a  theoretical  Gnos- 
ticism, and  the  name  may  have  suggested  to  him  the  Nicolas 
mentioned  in  the  Acts  as  its  probable  author.  The  remarks, 
however,  relative  to  this  sect  in  Irenaeus  are  so  obscure,  that 
we  have  no  reason  for  supposing  that  he  knew  anything  about 
it  from  his  own  personal  experience.  Had  we  therefore  no 
other  account  than  that  of  Irenaeus,  we  should  be  obliged  to 
allow  it  to  be  possible,  at  least,  that  the  tradition  about  this 
sect  had  grown  out  of  some  misconstruction  of  the  passage  in 
Revelations,  though  it  would  still  seem  strange  that  Irenaeus, 

*  Iren.  1.  I.  c.  26.  Speaking  of  their  practical  errors  he  says,  Qui 
indiscrete  (*S/a<po^j)  vivunt.  L.  c.  1.  III.  c.  11,  he  speaks  of  their  spe- 
cuktive  errors ;  where,  however,  he  does  not  so  distinguish  them  from 
other  Gnostics  as  to  make  their  peculiar  characteristics  clearly  pro- 
minent. , 

t  Balaam  =  w*focMf,—  according  to  the  etymology  from  J?p2  and 

08. 
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without  any  assignable  motive,  should  represent  as  the  founder 
of  a  heretical  sect  a  man  who  had  been  elected  by  the  apostles 
themselves  to  a  public  office.  But  no  such  mistake  can  be 
supposed  to  have  existed  in  the  case  of  the  learned  and  un- 
prejudiced Clement  of  Alexandria,  who  in  the  first  place  was 
better  practised  in  historical  criticism,  and  moreover  appeals 
to  facts  which  could  not  have  been  fabricated.  The  Nicolai- 
tans  were  those  who  maintained  the  pernicious  principle, 
already  mentioned,  that  the  lower  passions  were  to  be  subdued 
by  indulgence,  without  allowing  the  spirit  to  be  affected  by 
them.  Men  were  to  abuse  the  flesh  and  so  destroy  it  by 
means  of  itself,  and  by  showing  their  contempt  for  it.  Their 
motto  consisted  of  certain  words  to  this  purport  which  they 
ascribed  to  Nicolas  the  deacon.*  In  a  passage  which  follows,^ 
the  same  Clement  speaks  of  another  incident  in  the  life  of  this 
Nicolaus,  which  was  often  appealed  to  by  the  sect  in  justi- 
fication of  their  extravagances.  When  accused  by  the  apostles 
of  jealousy  of  his  wife,  in  order  to  prove  the  groundlessness 
of  the  charge  he  is  said  to  have  led  her  forth  and  said,  Let 
him  that  chooses  marry  her.  Clement  himself,  however,  was 
very  far  from  believing  that  the  Nicolas  of  the  Acts  was  the 
founder  of  this  sect,  although  claimed  by  them  as  such.  On 
the  contrary,  he  defends  the  character  of  the  man  as  a  member 
of  the  apostolic  church,  and  refers  to  a  tradition  which  tes- 
tified that  this  Nicolas  lived  to  the  last  in  honourable  wedlock,, 
and  left  behind  him  children  who  led  decent  and  pious  lives. 
We  see,  then,  that  Irenseus  was  not  wrong  in  asserting  the 
existence  of  such  a  sect,  but  only  in  not  more  carefully 
examining  into  the  truth  of  its  pretended  origin.  It  was,  as 
we  have  often  observed,  the  custom  with  such  sects  to  attach 
themselves  to  some  celebrated  name  or  other  of  antiquity,  in 
the  choice  of  which  they  were  mostly  influenced  by  perfectly 
accidental  circumstances.  Thus  the  Nicolaitans  claimed 
Nicolas  the  deacon  as  their  master,  though  he  had  done 
nothing  to  entitle  him  to  that  evil  distinction.  Clement 
supposes  his  words  and  actions  had  been  misinterpreted,  and 
endeavours  to  explain  them  in  a  milder  sense ;  but  it  may  be 
doubted  whether,  in  this  case,  Clement  carried  his  criticism 


*  To  3i7v  vaeu.xwSai  <rt  tritox!.     Clem.  Strom.  1.  II.  f.  411. 
t  L.  c.  1.  III.  f.  436. 
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far  enough.  Everything  imputed  to  Nicolas  by  this  tradition 
wears  an  apocryphal  aspect.  Perhaps  the  sect  possessed  a 
life  of  him,  drawn  up  by  themselves  or  others  from  fabulous 
accounts  and  unauthentic  traditions,  in  which  the  whole  of 
this  was  contained.  If  this  sect  was  really  derived  from  those 
Antinomians  who  were  called  Nicolaitans  in  the  age  of  the 
Apostle  John — a  point  which  cannot  be  absolutely  decided  * — 
then  possibly  this  very  name  in  the  Apocalypse,  the  Nicolai- 
tans, may  have  led  the  more  recent  sect  to  name  themselves 
after  Nicolas.  Belonging,  as  they  probably  did,  to  the  anti- 
Judaistic  party,  and  consequently  acknowledging  no  other 
apostle  than  St.  Paul,  they  may  have  seized  upon  what  they 
found  asserted  in  the  Apocalypse  as  affording  evidence  of  the 
antiquity  of  their  sect,  since,  having  been  attacked  so  long 
ago  as  by  the  Judaizing  St.  John,  the  resemblance  of  names 
would  naturally  invite  them  to  refer  its  origin  back  to  the 
Nicolas  mentioned  in  the  Acts.  We  have  already  noticed 
examples  of  the  Gnostics  choosing  for  their  nominal  leaders 
persons  whose  characters  appear  in  an  unfavourable  light  in 
the  Old  or  the  New  Testament. 

We  have  still  to  mention  the  Simonians — an  eclectic  sect, 
who  can  scarcely  be  brought,  however,  under  any  one  specific 
class.  They  seem  to  have  accommodated  themselves,  some- 
times to  paganism,  at  others  to  Judaism  or  to  the  religious 
opinions  of  the  Samaritans,  and  at  others  again  to  Chris- 
tianity ;  sometimes  they  appear  to  have  been  rigid  ascetics, 
at  others  wild  scoifers  at  all  moral  law  (the  Entychites). 
Simon  Magus  was  their  Christ,  or  at  least  a  form  of  mani- 
festation of  the  redeeming  Christ,  who  had  manifested  himself 
also  in  Jesus ;  whether  it  was  that  they  actually  derived  their 
origin  from  a  party  founded  by  the  sorcerer  of  that  name 
mentioned  in  the  Acts,  or  whether,  having  sprung  up  at 
some  later  period,  they,  of  their  own  fancy,  chose  for  their 
Coryphaeus  Simon  Magus,  a  name  so  odious  to  the  Chris- 
tians, and  forged  writings  in  his  name  which  made  preten- 

*  Even  though  the  name  Nicolaitans  in  the  Revelation  were  really 
the  proper  name  of  a  party  which  owed  its  rise  to  some  person  of  the 
name  of  Nicolas,  and  it  was  only  the  already  existing  name  that 
gave  occasion  to  the  allusion  to  Balaam,  yet  still  it  could  not  be  in- 
ferred from  this  fact  that  the  party  then  existing  was  a  Gnostic  one. 
See,  respecting  this  sect,  my  Apostol.  History,  vol.  II.  p.  533. 
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sions  to  a  higher  wisdom.  The  opinion  of  some  learned 
writers  that  another  Simon,  distinct  from  the  older  Simon 
Magus,  was  the  founder  of  the  sect,  and  afterwards  became 
confounded  with  this  latter,  is  an  arbitrary  conjecture,  by  no 
means  called  for  to  explain  the  historical  fact.* 

*  This  Simou  Magus,  who    cannot  properly  claim  a  place  even 
among  the  founders  of  Christian  sects,  has  acquired  unmerited  importance 
in  the  Christian  church  by  being  held  up  as  the  great  father  of  the 
Gnostic  heresy.     As  the  representative  of  the  whole  theosophico-yoetic 
tendency,  in  opposition  to  the  simple  faith  in  revelation,  he  became,  so 
to  speak,  a  mythical  personage,  and  gave  occasion  to  many  fictitious 
legends,  such, 'for  example,  as  his  dispute  with  the  Apostle  Peter,  and 
Ms  unsuccessful  experiment  in  the  art  of  flying.     The  most  ingenious  ver- 
sion of  this  story  is  to  be  found  in  the  Clementines.     It  is  a  singular  fact, 
however,  that  Justin  Martyr,  in  his  second  apology  to  the  Eoman  Emperor, 
mentions  a  pillar  erected  in  honour  of  this  Simon  at  Rome,  on  an  island 
in  the  Tiber  (Iv  re?  Tifagi  vroretpiv,  {jMTK%v  TUV  luo  yKpuguv),  with  the  inscrip- 
tion Simoni  deo  sancto.   Although  sorcerers  of  this  stamp  could  often  find 
access  even  to  persons  of  the  highest  rank,  yet  it  is  incredible  that 
the  folly  should  ever  be  carried  to  such  an  extent  as  that  a  statue  should 
be  erected,  and  the  senate  should  pass  a  decree  enrolling  Simon  Magus 
among  the  deos  Romanos.     The  correctness  of  Justin's  statement  might 
therefore  be  called  in  question,  even  though  it  were  impossible  to  point  out 
the  source  of  his  mistake.    But  the  occasion  of  his  mistake  may  now,  as 
it  would  seem,  be  explained.     In  the  year  1574  a  stone  was  dug  up  at 
the  spot  described  by  Justin,  which  appears  to  have  served  as  the  pedestal 
of  a  statue,  and  on  it  was  the  inscription,  Semoni  Sango  Deo  Fidio 
sacrum.     True,  this  stone  was  not  erected  by  the  Roman  senate,  nor  by 
the  emperor,  but  by  a  certain  Sextus  Pompeius.    But  Justin,  with  his 
head  full  of  the  legends  about  Simon  Magus,  overlooked  all  this,  and 
confounded  the  Semo  Sancus  (a  Sabino- Roman  deity,  probably  unknown 
to  Justin,  who  was  better  versed  in  the  Greek  than  in  the  Roman  mytho- 
logy) with  the  words  Simo  sanctus ;  for  it  is  to  be  observed  that  the 
cognomen  of  that  deity  was  sometimes  written  sanctus  instead  of  sancus. 
Tertullian,  who  had  a  more  familiar  knowledge  of  Roman  antiquities, 
might,  it  is  true,  be  expected  to  know  better  ;  but  even  he  was  too  pre- 
judiced in  such  cases,  and  too  ignorant  of  criticism,  to  institute  any 
further  examination  into  the  correctness  of  a  statement  which  was  in 
accordance  with  his  taste,  and  which  besides  came  to  him  on  so  respect- 
able authority.     The  more  critical  Alexandrians  take  no  notice  of  the 
matter.     Origen's  remark  (lib.  I.  c.  Cels.  c.  57)  that  this  Simon  was  not 
known  beyond  Palestine  by  any  but  Christians,  who  became  acquainted 
with  him  from  the  Acts  of  the  Apostles,  would  seem  to  imply  that  he 
looked  upon  the  story  of  the  pillar  erected  to  him  in  Rome  as  a  fiction. 
The  Samaritan  Goetae  and  Heresiarchs,  Dositheus  and  Menander  (the 
latter  of  whom  is  represented  to  have  been  a  disciple  of  Simon  Magus), 
deserve  still  less  to  be  particularly  noticed  in  the  history  of  Christian 
sects. 
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Anti-Jewish  Gnostics,  who  strove  to  apprehend  Christianity,  however,  in  its 
Purity  and  absolute  Independence. 

Strongly  contrasted  with  those  Gnostics  whom  we  have  just 
been  considering,  and  who  were  carried  far  away  from  the 
ethical  spirit  of  Christianity  by  their  own  prevailing  bias  of 
mind,  were  another  class,  who,  under  the  influence  of  a 
mistaken  Christian  zeal,  were  led  to  oppose  Judaism  and 
were  betrayed  into  Gnosticism  by  their  one-sided  mode  of 
apprehending  the  ethical  element  of  Christianity.  In  the 
section  of  the  present  history  which  relates  to  the  Christian 
life,  we  formerly  observed  how  likely  it  was  that,  in  the 
course  of  its  progressive  movement,  a  one-sided  ascetical  ten- 
dency should  spring  up,  leading  to  a  most  mistaken  opposition 
to  the  world  and  to  nature.  Now  a  tendency  of  this  sort 
might  easily  unite  itself  with  the  absolute  Dualism  of  the 
Gnostics,  and  find  a  speculative  support  in  the  latter  doctrine. 
Thus  arose  those  peculiar  phenomena  of  the  Gnosis,  in  which 
the  practical,  ascetical  element  especially  predominated,  and 
which  were  distinguished  by  a  certain  earnestness  of  moral 
spirit,  which,  however,  ran  into  the  extreme  of  a  rigid 
ascetism. 

a.  SATURNIN. 

Of  these  we  shall  first  mention  Saturnin,  who  lived  at 
Antioch  in  the  time  of  the  emperor  Hadrian.  His  doctrines, 
so  far  as  they  can  be  ascertained  from  our  imperfect  informa- 
tion,* were  as  follows : — At  the  lowest  stage  of  the  world  of 
emanations,  on  the  boundary  between  the  kingdom  of  light 
and  the  kingdom  of  darkness,  or  of  the  V\T/,  stand  the  seven 
lowest  angels,  the  star-spirits.  These  combine  together  to 
seize  from  the  kingdom  of  darkness  a  territory  on  which  they 
may  erect  an  independent  empire  of  their  own.  Thus  arose 
this  terrestrial  world,  through  whose  different  regions  these 
spirits  of  the  stars  dispersed  themselves.  At  their  head  stood 
the  God  of  the  Jews.  They  are  engaged  in  an  incessant  war 
with  the  kingdom  of  darkness,  and  with  Satan  its  prince,  who 
is  unwilling  that  their  kingdom  should  grow  at  the  expense  of 
his  own,  and  constantly  seeks  to  destroy  what  they  build  up. 

*  Irenseus  and  Epiphanius. 
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From  the  higher  kingdom  of  light  a  feeble  ray  alone  gleams 
down  upon  them.  This  gleam  of  light  from  above  fills  them 
with  a  longing  for  it ;  they  wish  to  make  it  their  own,  but  are 
too  weak  for  that :  whenever  they  try  to  grasp  it,  it  retires 
from  them.  They  therefore  enter  into  a  combination  to  charm 
this  ray  of  the  higher  light,  and  to  fix  it  in  their  own  kingdom, 
by  means  of  an  image  fashioned  after  the  shape  of  the  light  float- 
ing above  them.  But  the  form  made  by  the  angels  cannot  raise 
itself  towards  heaven,  cannot  stand  erect ;  *  it  is  a  bodily  mass 
without  a  soul.  At  length  the  Supreme  Father  looks  down 
with  pity  from  the  kingdom  of  light  on  the  feeble  being  man, 
who,  however,  has  been  created  in  his  own  image.  He  infuses 
into  him  a  spark  of  his  own  divine  life,  and  man  now,  for  the 
first  time,  possesses  a  soul,  and  can  raise  himself  erect  towards 
heaven.  In  those  human  natures  where  it  has  been  implanted, 
the  godlike  germ  is  destined  to  unfold  itself  to  distinct, 
personality,  and  to  return  after  a  determinate  period  to  its 
primal  source.  The  men  who,  carrying  within  them  these 
divine  seeds,  are  appointed  to  reveal  the  Supreme  God  on 
earth,  stand  opposed  to  those  who,  possessing  nothing  but  the 
hylic  principle,  are  instruments  of  the  kingdom  of  darkness. 
Now  it  was  to  destroy  this  empire  of  the  planetary  spirits,  of 
the  God  of  the  Jews,  which  would  set  up  itself  as  an  independ- 
ent kingdom,  as  well  as  to  annihilate  the  empire  of  darkness, 
and  to  save  those  men  who,  through  the  divine  seed  of  life, 
have  become  partakers  of  his  own  nature,  that  the  Supreme 
God  sent  down  his  ^Eon,  the  vovg.  But  as  it  was  impossible 
for  the  latter  to  enter  into  any  union  with  the  kingdom 
of  the  stars  or  the  material  world,  he  could  only  appear 
under  the  disguise  and  semblance  of  a  sensible  form. 

It  is  evident  of  itself  how  such  a  system  would  naturally 
lead  to  that  ascetical  tendency  above-mentioned,  which  shows 
itself  in  an  undue  estimate  of  celibacy. 

b.   TATIAN  AND  THE  ENCRATITES. 

Tatian,  who  traced  his  descent  from  Assyria,  lived  at  Rome 
as  a  rhetorician,  where  he  was  converted  to  Christianity  by 
Justin  Martyr,  who,  owing  to  their  common  philosophical  cha- 

*  See  above,  concerning  the  Ophites. 
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racter  as  Platonists,  was  intimate  with  him.  As  long  as 
Justin  lived,  Tatian  adhered  to  the  doctrine  of  the  church. 
"While  still  entertaining  the  same  views,  he  composed,  after  Jus- 
tin's death,  an  apology,*  which,  however,  contains  very  much 
which  admits  of  accommodation  with  the  doctrines  of  Gnos- 
ticism. In  this  discourse  Tatian,  like  his  teacher  Justin, 
adopted  from  Philo  the  whole  Platonic  doctrine  concerning 
matter,  inconsistent  as  it  was  with  a  theory  in  which  the 
doctrine  of  the  creation  from  nothing  was  still  maintained. 
It  was  this  Platonic  doctrine  which  swayed  him  to  adopt  also 
the  hypothesis  of  an  ungodlike  spirit  of  life  wedded  to  its 
kindred  matter  —  a  soul  resisting  the  dictates  of  reason  ;  and 
from  this  he  derived  the  evil  spirits,  whom  he  describes  as 
•7n>£Vfj.a.Ta  vXiicd  —  inconsistent  as  this  hypothesis  also  was 
with  the  Christian  doctrine  concerning  the  nature  of  evil 
spirits,  and  concerning  the  origin  of  evil.  Even  in  this  dis- 
course he  already  advances  a  theory  which,  from  Jewish 
theology,  had  early  passed  into  Christian  speculation,  modify- 
ing it  in  many  respects  —  that  the  human  soul,  like  everything 
else  formed  out  of  and  partaking  of  matter,  t  is  by  its  own 
nature  mortal  ;  that  the  first  man,  living  in  communion  with 
God,  had  within  him  &  principle  of  divine  life  exalted  above 
the  nature  of  this  soul  which  had  been  derived  from  matter, 
and  that  this  is  properly  the  image  of  God,|  by  virtue  of 
which  he  was  immortal.  Having  lost  this  image  by  sin,  he 
became  subject  to  matter  and  to  mortality. 

It  is  easy  to  see  how  these  opinions,  loosely  strung  together 
as  they  were  in  Tatian's  system,  would  furnish  a  convenient 
stay  for  the  Gnostic  idea  of  the  vX??,  and  of  the  distinction 
between  the  \lsw%tKdv  and  the  Trvev/zart/coV,  and  how  they  would 
naturally  result  in  an  asceticism  which  should  strive  after  an 
absolute  estrangement  from  the  things  of  sense.§  According  to 
the  report  of  Irenaeus,||  Tatian  formed  a  doctrine  of  JEons  simi- 
lar to  that  of  the  Valentinians  ;  yet  this  point  is  not  sufficient 


*   His  Aayaj   w 

3    Qtov  ilxuv   K 

§  According  to  Irenseus,  Tatian  was  the  first  to  assert  the  condemna- 
tion of  the  first  man;  which  indeed  would  agree  with  the  above-men- 
tioned distinction  between  the  •&U-ZIKOV  and  the  •arnu{*M<rixov  in  the  nature  of 
the  first  man,  he  having  lost  the  latter  by  sin.  Lib.  I.  c.  28. 

H  Comp.  Clem.  Strom,  lib.  III.  f.  465,  C. 
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of  itself  to  warrant  the  conclusion  that  his  system  bore  any 
affinity  to  the  Valentinian.  According  to  Clement  of  Alexan- 
dria,* he  belonged  to  the  anti-Jewish  Gnostics,  and  transferred 
St.  Paul's  statement  of  the  contrariety  between  the  old  and 
the  new  man  to  the  relation  of  the  Old  and  New  Testament ; 
yet  he  might  perhaps  have  expressed  himself  in  this  way  even 
according  to  the  Valentinian  Gnosis,  though  it  did  not  by 
any  means  suppose  an  absolute  contrariety  between  the  two 
economies.  A  remark  too  of  Tatian's  would  seem  to  imply 
that  he  was  far  from  entirely  separating  the  Demiurge,  the 
God  of  the  Old  Testament,  from  all  connection  with  the 
higher  world.  He  looked  upon  the  expression  in  Genesis,  "  Let 
there  be  light "  (and  this  instance  may  serve  to  illustrate  his 
arbitrary  mode  of  interpreting  scripture),  not  as  the  com- 
manding, creative  word,  but  as  the  language  of  prayer.  The 
Demiurge,  seated  on  the  dark  chaos,  prays  that  light  may 
shine  from  above.f  Tatian's  fanatical  asceticism,  however, 
might  perhaps  warrant  the  conclusion  that  he  drew  a  broader 
line  of  distinction  between  the  creation  of  the  Demiurge  and 
the  higher  world,  and  consequently  between  the  Old  Testa- 
ment and  the  New,  than  was  admitted  by  the  principles  of 
the  Valentinian  school ;  for  this  practical  repugnance  to  the 
creation  of  the  Demiurge  is  usually  connected  with  an  oppo- 
sition to  it  in  theory. 

Tatian  acknowledged  that  the  system  of  Christian  morals 
must  be  derived  from  the  contemplation  of  the  life  of  Christ, 
and  take  its  laws  from  thence.  On  this  principle  he  wrote  a 
work,  in  which  he  endeavoured  to  show  how  true  perfection 
might  be  attained  by  the  imitation  of  Christ.^  Only  he  was 
deficient  in  a  right  understanding  of  the  life  of  Christ  in  its 
completeness,  and  in  its  relation  to  His  mission  as  the  redeemer 
of  mankind,  and  the  author  of  a  new  creation  of  divine  life, 
which,  in  the  further  course  of  its  development  from  Him, 
was  designed  to  embrace  and  pervade  alike  all  human  relations. 
Paying  no  regard  to  this,  he  held  the  life  of  celibacy  and  the 
renunciation  of  all  worldly  possessions,  after  the  pattern  of 
Christ,  to  be  the  essential  mark  of  Christian  perfection. 

*  L.  c.  f.  460,  D. 

t  Theodot.  Didascal.  Anatol.  f.  806. — Origenes  de  orat.  c.  24. 

+   Ilii  rou  xxra  rov 
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to  such  as  appealed  to  the  life  of  Christ  considered  in  this 
light  Clement  of  Alexandria  replied,  "  The  specific  character 
by  which  Christ  was  distinguished  from  all  other  men  did  not 
allow  of  marriage  in  His  case  ;  that  need  of  mutual  completion 
which  has  its  ground  in  the  relation  of  the  sexes  found  no 
place  in  Him.  The  only  analogy  in  His  case  to  the  marriage 
estate  is  the  relation  He  bears  to  the  church,  whicli  is  bound 
to  Him  as  His  bride.  From  Him,  as  the  Son  of  God,  no  bodily 
issue  could  proceed."  *  The  strong  bias  of  Tatian  in  this 
particular  direction  led  him  to  understand  the  Apostle  Paul, 
in  1  Cor.  vii.  5,  as  teaching  that  marriage  and  unchastity  were 
one  and  the  same  thing  —  both  equally  the  service  of  Satan.  f 
It  is  not  improbable,  too,  that,  besides  the  canonical  gospels, 
he  made  use  of  apocryphal  histories,  in  which  the  delineation 
of  Christ  had  been  modified  under  the  influence  of  theoso- 
phical  and  ascetical  modes  of  vievv.f  As  the  tendency  to  theo- 


*  Olx  "fuffi  rnv  CUT'ICVI  TOV  ft,»  y-nfjt.u.1  rov  xv^iov,  vrgurov  (t\v  ya.^  TWV  iSiccv 
yvfjt-fyr.v  U"X,i  T'W  \xxXYiffiKv,  'ivrttra,  oi  oi/$l  a-vB^wro;  7)v  xoivo;,  "vx  xott  fiovSeu  rivo; 
xa.ro.  trct^xct  StqSt,  ovbt  TixvowowffuirScii  «v  O.VTU  iv»>yxa,7ov,  ailta;  (JLIVOVTI  xai 
F.MM  vlu  Stou  yiyovon.  Clem.  Strom,  lib.  III.  f.  446. 

f  St.  Paul,  he  affirms,  only  ostensibly  gives  the  permission  in  this  place, 
and  immediately  shrinks  from  what  he  had  permited  when  he  says  that 
those  who  followed  his  permission  would  serve  two  masters  ;  but  that,  by 
mutual  continence  and  prayer,  they  would  serve  God,  whereas  by  incon- 
tinence they  would  serve  unchastity  and  Satan.  Strom.  1.  III.  f.  460. 
According  to  Eusebius,  1.  IV.  c.  29,  he  was  accused  of  attempting  to 
garble  and  alter  many  expressions  in  the  writings  of  St.  Paul  ;  but  from 

the  WOl'ds  of  Eusebius,  <rivu;  ccvrov  (jt.ira.ty^a.ffa.i  <p6/vaj,  cbj  ifibioftoufiii/ov  uvruv 

Tttv  rm  (pcdirius  <rvyrK%iv,  it  is  impossible  to  determine  whether  the  altera- 
tions were  made  in  favour  of  his  own  dogmatic  and  ethical  principles, 
or  whether  they  were  changes  from  the  Hebraistic  into  a  purer  Greek  ; 
and  then  the  question  arises  whether  Tatian  actually  allowed  himself 
in  the  practice  of  such  an  arbitrary  sort  of  criticism  (which  certainly  is 
quite  possible),  or  whether  only  he  had  in  his  possession  certain  readings 
•varying  from  the  received  text,  which,  it  was  assumed  as  a  matter  of 
•course,  must  be  regarded  as  intentional  falsifications. 

J  We  should  know  something  more  on  this  point  if  Tatian  's  "  ilay- 
yiXtav  1t«.  rt<rffa.^uv  "  were  still  extant.  The  old  writers  seem  to  have 
looked  upon  this  work  as  a  compendious  harmony  of  the  four  gospels, 
Euseb.  1.  IV.  c.  29;  but  it  may  be  doubted  whether  Tatian  really  con- 
fined himself  to  our  four  canonical  gospels,  whether  at  least  he  did  not 
make  some  use  of  several  apocryphal  gospels  ;  since,  according  to  Epipha- 
nius  (who  we  must  admit  is  extremely  vague),  this  collection  possessed 
some  resemblance  to  the  ivaiyyt\K>v  XK&  'Efyxiov;.  Theodoret  found  more 
than  two  hundred  copies  of  this  work  in  use  within  his  Syrian  diocese, 
and  thought  it  his  duty  to  withdraw  them,  probably  because  he  found 
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sophical  asceticism,  which  sprang  up  in  the  East,  was  now 
widely  spread,  it  is  nothing  surprising  if  there  were  different 
kinds  of  abstinent  *  sects,  who  had  no  special  connection  with 
Tatian,  and  who  belonged  in  part  to  the  Jewish  and  partly  to 
the  anti-Jewish  party.f 

c.   MARCION  AND  HIS  SCHOOL. 

In  the  Gnostics  whom  we  lately  considered  we  observe 
the  dualistic  element  asserted  chiefly  on  its  practical  side,  on 
the  side  of  ethics,  while  the  speculative  retires  proportionally 
out  of  view.  This  is  still  more  clearly  apparent  in  the  case 
of  Marcion.  He  forms  the  natural  close  of  this  whole 
development,  since  he  belongs  to  the  Gnostics  only  in  one 
respect.  He  stands  on  the  boundary  line  between  the  pre- 
dominantly speculative  tendency  of  Gnosticism,  and  a  para- 
mount practical  direction  of  mind  diametrically  opposed  to 
speculation  ;  so  that,  considered  in  this  point  of  view,  the  Alex- 
andrian theology,  which  is  recognised  by  the  catholic  church, 

them  to  contain  much  heretical  matter.  Theodoret.  hseret.  fab.  I.  20. 
Tatian  might  also,  on  the  ground  of  his  peculiar  Gnostic  views  concern- 
ing Christ,  have  contrived  to  omit  those  parts  of  the  gospel  which  con- 
tain the  genealogies,  and  all  perhaps  that  related  to  Christ's  nativity. 

*  'Ej>x/>a,r'i<reii)  K'TOTUXTIXO!,  v^o-ret^ctffra,7ai  (because  they  made  use  of" 
water  only  at  the  communion). 

f  Among  these  belonged  Julius  Cassianus,  in  whose  doctrines  we  may- 
recognise,  perhaps,  the  lingering  influence  of  the  Alexandrian- Jewish 
theology ;  the  ivayy'&ioy  x.a.r  Alywrriovf  being  the  source,  indeed, 
whence  he  derived  his  knowledge  of  the  gospel  history.  Regarding 
Adam  as  a  symbol  of  the  soul  degraded  from  a  state  of  heaven  to  the 
corporeal  world,  he  made  it  the  chief  duty  of  man  to  gain  the  mastery 
over  matter  by  means  of  ascetical  austerities,  and  for  this  reason  denied 
that  Christ  had  appeared  in  the  corporeal  world.  He  was  considered  one 
of  the  leading  men  among  the  Docetae.  In  his  ifyiynrnta.  he  endeavoured, 
by  means  of  an  allegorical  method  of  interpretation,  to  introduce  his  doc- 
trines into  the  Old  Testament.  See  Clem.  Strom,  lib.  I.  f.  320 :  lib.  III. 
f.  4G5.  The  Severians,  moreover,  belong  to  a  class  which  passes  gene- 
rally under  the  name  of  Encratites.  They  are  said  to  have  sprung  from 
a  certain  Severus,  and  to  have  rejected  the  epistles  of  St.  Paul  and  the 
Acts  of  the  Apostles.  Theodoret.  hseret.  fab.  I.  21.  Their  hostility  to 
the  Apostle  of  the  Gentiles  might  be  considered,  perhaps,  as  an  indica- 
tion of  their  origin  from  the  Jewish-Christian  party.  This  inference, 
however,  is  not  unquestionable,  since  the  peculiar  spirit  of  their  doctrine 
may  have  led  them  to  that  hostility. 

VOL.  II.  K 
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has  more  affinity  with  Gnosticism  than  that  of  Marcion  does. 
The  Christian  interest  is  more  directly  asserted  by  him  than 
by  any  other  of  the  Gnostics,  because  his  whole  character  had 
a  far  deeper  root  in  Christianity.  Indeed  the  Christian 
principle  constituted  the  ground-tone  of  his  whole  inner  life, 
and  of  his  whole  mode  of  thinking  in  religion  and  theology. 
In  the  case  of  the  other  Gnostics,  it  was  only  one  (although 
it  was  sometimes  the  predominant  one),  among  many  other 
spiritual  tendencies,  and  was  associated,  moreover,  with  much 
that  was  of  a  wholly  foreign  character.  It  is  instructive  to 
observe  how  a  tendency  proceeding  from  the  very  heart  of 
Christianity  may,  by  its  one-sided  exclusiveness,  be  so  pre- 
sented as  to  adopt  elements  decidedly  unchristian.  It  leaves 
upon  our  minds  a  sad  impression  of  human  weakness  when, 
from  the  example  of  this  remarkable  man,  we  observe  how  a 
system  excogitated  by  abstract  speculation  may  be  utterly 
inconsistent  with  all  which  moves  and  animates  the  inmost  life 
of  the  man,  and  how,  misunderstanding  his  own  self,  he 
caused  others,  who  ought  to  have  been  bound  to  him  by  the 
fellowship  of  the  same  higher  life,  to  misunderstand,  to  mis- 
judge, and  to  condemn  him ;  and  those,  too,  the  very  persons 
who  came  nearest  to  him  in  the  fundamental  features  of  their 
mental  character.  This  world,  in  which  we  know  neither 
God,  nor  ourselves,  nor  each  other,  directly,  but  only  through 
a  glass  by  broken  and  refracted  rays,  is  full  of  misunder- 
standings. What  Marcion  had  in  common  with  the  Gnostics, 
and  particularly  with  the  last-mentioned  class  of  them,  con- 
sisted partly  in  the  distinction  he  made  between  the  God  of 
nature  and  of  the  Old  Testament  and  the  God  of  the  gospel, 
between  the  purely  human  and  the  purely  divine  generally, 
and  partly  in  various  speculative  elements  which  he  wrought 
into  his  religious  system.  At  the  same  time  it  is  evident  that 
he  had  arrived  at  the  principle  which  he  held  in  common  with 
them  by  a  very  different  method.  His  idea  of  God  he  had 
first  found  in  Christ,  and  then  that  glory  of  God  which  was 
revealed  to  him  in  Christ  he  was  unable  to  find  again  any- 
where in  nature  or  in  history.  The  speculative  elements 
which  he  borrowed  from  other  Gnostics  were  to  him  but 
expedient  devices  to  fill  up  the  chasm  necessarily  left  in  his 
system,  which  had  been  formed  out  of  a  bent  of  mind  radically 
different  and  purely  practical.  It  clearly  was  riot  his  object, 
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as  it  was  of  the  other  Gnostics,  to  complete  Christianity  by 
the  speculative  results  of  other  doctrinal  systems ;  but  the 
design  he  started  with  was  simply  to  restore  Christianity  to  its 
purity,  which  in  his  opinion  had  been  corrupted  by  foreign 
additions.  The  one-sided  position  from  which  he  started  on 
this  design  was  the  occasion  of  most  of  his  errors. 

He  did  not  make  a  secret  traditional  doctrine  the  source  of 
this  genuine  Christianity.  But  neither  was  he  willing  to  be 
confined  to  the  general  tradition  of  the  church  :  for  in  this, 
according  to  his  opinion,  foreign  elements  had  already  become 
mingled  with  the  pure  apostolical  Christianity.  Taking  his 
stand  on  the  ground  of  positive  Christianity  (a  position  which 
so  far  is  in  the  spirit  of  true  Protestantism)  he  refused  to  admit 
that  anything  but  the  words  of  Christ  and  of  his  genuine 
disciples  ought  to  be  considered  as  the  fountain-head  of  the 
true  gospel.  Unfortunately,  however,  instead  of  recognising 
the  many  phases  of  Christianity  presented  in  the  multiplicity 
of  the  organs  chosen  for  its  promulgation,  he  indulged  in  an 
arbitrary  and  one-sided  distinction  among  them.  His  desire 
to  adopt  only  the  earliest  records  of  pure  original  Chris- 
tianity led  him  into  historical  and  critical  investigations  which 
were  foreign  to  the  contemplative  direction  of  mind  peculiar 
to  other  Gnostics.  But  here  also  he  affords  a  warning  example 
of  the  facility  with  which  such  investigations,  when  overruled 
by  preconceived  dogmatic  opinions  in  which  the  understand- 
ing lias  entangled  itself,  lead  to  disastrous  results,  and  of  the 
ease  with  which,  in  opposing  a  careless  facility  of  belief,  an 
arbitrary  temper  of  hypercriticism  may  be  formed,  as  well  as 
of  the  readiness  with  which,  while  combating  one  class  of  doc- 
trinal prejudices,  we  may  fall  into  another. 

The  other  Gnostics  united  with  their  theosophical  idealism 
a  mystical,  allegorizing  interpretation  of  the  scriptures.  Mar- 
cion,  simple  in  heart,  was  decidedly  opposed  to  this  artificial 
method  of  interpretation.  He  was,  on  the  other  hand,  a  zealous 
advocate  of  the  literal  interpretation  which  prevailed  among 
the  antagonists  of  Gnosticism ;  and  his  example  will  serve 
to  show  how  even  this  method  of  interpretation,  unless  it  is 
united  with  other  hermeneutical  principles,  and  carried  to  an 
extreme,  must  lead  to  arbitrary  conclusions. 

The  opposition  between  iriartg  and  yrwo-tc,  between  an 
exoterical  and  an  esoterical  Christianity,  was  among  the  essen- 
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tial  peculiarities  of  the  other  Gnostic  systems ;  but  by  Marc  ion, 
who  adhered  so  closely  to  the  practical  Apostle  St.  Paul,  no  such 
opposition  could  possibly  be  allowed.  To  the  merely  outward 
and  more  truly  Jewish  than  Christian  notion  of  TrierrtCj  which 
Lad  found  admission  into  the  church,  he  opposed — not  a  self- 
conceited  Gnosis,  but  the  conception  of  Triorie  itself  appre- 
hended according-  to  the  genuine  sense  of  St.  Paul.  In  his 
view  iriffTig  was  the  common  fountain  of  the  divine  life  for 
all  Christians.  He  knew  of  nothing  higher  than  the  illumina- 
tion which  every  Christian  ought  to  possess.  What  he  recog- 
nised as  genuine  Christianity  was  to  be  recognised  as  such  by 
all  capable  of  receiving  Christianity  in  any  sense.  He  could 
allow  of  no  other  distinction  than  that  between  the  riper 
Christians  and  those  that  still  needed  to  be  instructed  in 
Christian  principles  (the  catechumens). 

In  a  twofold  respect  Marcion  is  a  phenomenon  of  high  im- 
port in  the  history  of  the  whole  world.  In  the  first  place,  he 
stands  a  living  monument  of  the  impression  which  Christi- 
anity, as  something  wholly  new  and  supernaturally  divine, 
produced  on  men  of  profound  minds.  We  see  in  what  light 
Christianity  appeared  to  such  a  person,  from  the  point  of  view 
of  his  age,  and  relatively  to  all  that  had  proceeded  from  the 
previous  development  of  mankind.  It  is  a  fact  which  here 
speaks  to  us.  In  the  next  place,  the  great  significance  of  Mar- 
cion consists  in  this — that  we  perceive  in  him  the  first  symp- 
toms of  a  reaction  necessary  in  the  course  of  the  historical 
evolution, — a  reaction  of  the  Pauline  type  of  doctrine,  re- 
claiming its  rightful  authority  against  the  strong  leaning  of 
the  church  to  the  side  of  St.  James  and  St.  Peter — a  reaction 
of  the  Christian  consciousness,  reasserting  the  independence 
acquired  for  it  by  the  labours  of  St.  Paul  against  a  new  com- 
bination of  Jewish  and  Christian  elements — a  reaction  of  the 
protestant  spirit  against  the  so-called  catholic  element  now 
swelling  in  the  bud.  At  its  first  appearance,  this  reaction,  by 
following  out  its  opposition  too  exclusively,  might  easily  be 
led  wrong.  It  was  needful  that  various  momenta  should  be 
evolved,  before  the  reacti  >n  could  be  a  pure  one,  clear  in  itself, 
and  therefore  certain  of  the  victory.  As  Marcion  gives  us  the 
picture  of  St.  Paul,  not  in  all  the  harmonious  many-sidedness 
of  his  ureat  mind,  but  only  in  a  single  aspect  of  it,  we  conse- 
quently find  in  Marcion  the  irresistible  ardour,  but  not  the 
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calm  prudence, — the  practical,  but  not  the  dialectic  spirit  of 
Paul ;  we  find  in  him  the  acuteness  and  perspicacity  which 
distinguished  the  apostle  in  discerning  and  setting  forth  oppo- 
sites,  but  not  the  conciliatory  wisdom  for  which  the  apostle 
was  no  less  eminent.  We  shall  now  endeavour  to  paint  the 
character  of  Marcion  in  its  connection  with  that  stage  of  deve- 
lopment the  church  had  arrived  at  in  his  time.  Unfortunately 
we  are  devoid  of  adequate  information  as  to  the  genetical  pro- 
cess by  which  his  mental  character  was  formed.  This  defi- 
ciency we  must  endeavour  to  supply  by  the  aid  of  historical 
combination. 

Marcion  was  born  at  Sinope,  in  Pontus,  near  the  beginning 
of  the  second  century.  According  to  one  report,*  which  is 
not,  however,  beyond  all  doubt,  his  father  was  bishop  of 
the  church  in  Sinope.  In  this  country  there  were  beyond 
question  families,  even  thus  early,  in  which  Christianity  had 
been,  handed  down  from  parents  to  children  ;  so  that  Marcion 
might  have  been  led  to  the  Christian  faith  through  a  Chris- 
tian education  ;  yet,  even  supposing  that  his  father  was  a 
bishop,  it  would  not  necessarily  follow  that  this  was  the 
fact.  He  speaks  of  the  "ardour  of  his  first  faith,"  f  words 
which  seem  to  refer  to  the  first  glow  of  a  new  convert.  J  Per- 
haps he  belonged  to  the  number  of  those  who  were  first 
brought  to  the  faith,  not  by  the  tradition  of  the  church,  but 
by  their  own  study  of  the  written  word.  And  as  he  appro- 
priated Christianity  in  a  way  somewhat  independent  of  tradi- 
tion, so  in  the  subsequent  development  of  his  Christian  views 
he  ever  pursued  this  independent  direction,  and  refused  to  sub- 
mit to  any  human  tradition.  Perhaps  it  was  the  majesty  of 

*  In  Epiphanius,  and  in  the  later  additions  to  Tertullian's  Prsescrip- 
tiones.  It  does  excite  some  doubt  to  find  that  Tertullian  has  made  no 
use  against  Marcion  of  this  fact,  of  his  having  abandoned  the  catholic 
church  in  which  his  father  was  a  bishop.  The  silence  of  Tertullian, 
who  had  been  at  great  pains  to  inform  himself  of  all  the  particulars  of 
Marcion's  life,  on  a  point  which  he  had  so  much  occasion  to  speak  of, 
leads  to  a  suspicion  of  the  correctness  of  Epiphanius'  report,  who  contrasts 
the  heresy  of  the  son  with  the  orthodoxy  and  piety  of  his  father.  Yet  it 
does  not  oblige  us  to  reject  the  account. 

t  Primus  calor  fidei. 

I  Although  we  grant  that  this  might  also  be  said  in  the  first  ardour 
of  pious  feeling  by  a  person  who  had  been  educated  in  Christianity, 
especially  in  this  period,  when  the  baptism  of  infants  was  not  practised, 
yet  the  other  is  the  most  obvious  construction. 
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Christ,  as  it  shone  upon  him  in  the  contemplation  of  His  life 
and  the  study  of  His  words,  that  attracted  Him  to  Christianity. 
And  the  Pauline  type  of  doctrine,  which  most  completely 
harmonized  with  his  tone  of  mind,  may  have  been  the  form  in 
which  he  first  learned  to  understand  Christianity,  and  which 
chained  his  spirit  once  for  all.  In  this  manner,  the  peculiar 
shape  which  the  Christian  faith  assumed  in  his  case  may 
have  been  determined  from  the  beginning. 

Like  many  others,  he  felt  constrained  by  the  ardour  of  his 
first  Christian  love  to  renounce  every  earthly  possession.  He 
presented  to  the  church  a  considerable  sum  of  money,  and  be- 
gan a  life  of  rigid  abstinence,  as  a  "  continens"  or  ao-jojrife.* 
His  contempt  of  nature,  which,  proceeding  from  a  false  notion 
of  the  contrariety  between  the  natural  and  the  divine,  was 
at  first  simply  practical  and  ascetical,  might  lead  a  man  of  his 
enthusiastic  prepossessions  and  strong  antipathies  to  carry  out 
theoretically  a  broad  distinction  and  separation  between  the 
God  of  nature  and  the  God  of  the  gospel.  The  contemplation 
of  this  period  brings  before  us  minds  of  the  most  opposite 
stamp — those  that  were  for  combining  all  things,  for  blending 
together  elements  the  most  heterogeneous,  and  those  again 
who  everywhere  saw  nothing  else  but  oppositions,  and  knew  of 
no  means  to  reconcile  them.  To  the  latter  class  belonged 
Marcion.  The  consciousness  of  redemption  formed  the  ground- 
tone  of  his  religious  life, — the  fact  of  redemption  he  regarded 
as  the  central  point  of  Christianity.  But  as  it  is  only  through 
numberless  stages  of  transition  and  intermediate  points  that 
everything  can  ultimately  be  referred  to  this  as  the  central 
point, — as  the  whole  development  of  the  world  in  history  and 
nature  were  therein  to  be  reduced  to  unity, — the  impatient 
Marcion,  who  was  averse  to  all  gradual  measures  and  inter- 
mediate steps,  who  was  for  having  everything  alike  complete 
and  at  once,  could  not  so  understand  it.  Tertullian  aptly  cha- 
racterizes him  when  he  says,  "  While  in  the  Creator's  uni- 

*  See  above.  Pecuniam  in  primo  calore  fidei  ecclesise  contulit.  Ter- 
tullian. adv.  Marcion,  1.  IV.  c.  c.  It  amounted  to  two  hundred  sestertia. 
See  Tertullian.  prsescript.  c.  30.  Epiphanius,  in  calling  Marcion  a 
pevci&v  (recluse)  only  confounds  the  relations  of  his  own  time  with  those 
of  an  earlier  period.  We  must  consider  the  U,O*K&V  as  equivalent  to  the 
«7x>?T»ij.  Ephraem  Syrus  accuses  Marcion  of  acquiring  by  his  asceti- 
cism a  deceptive  show  of  sanctity.  Opp.  Eph.  Syr.  lat.  Sermo  I.  f. 
438  seq. 
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verse  ail  things  occur  in  the  order  of  a  gradual  development, 
each  in  its  proper  place,  with  Marcion,  on  the  other  hand, 
everything  is  sudden."*  To  his  heart,  filled  and  glowing  with 
the  image  of  the  God  of  mercy  and  compassion,  who  had 
appeared  in  Christ,  Nature  appeared  as  something  wholly  in- 
consistent with  the  way  in  which  this  God  had  revealed  him- 
self to  him  in  his  soul.  In  history  too,  Marcion,  possessed 
with  the  majesty  of  the  gospel,  could  find  no  trace  of  the  God 
that  had  there  revealed  Himself  to  him  ;  and  to  the  demon 
world  of  heathenism  he,  like  so  many  other  zealous  Christians, 
looked  back  only  with  horror  and  aversion  —  he  saw  no- 
thing there  but  the  kingdom  of  Satan.  The  same  mental 
tendency  which  made  it  impossible  for  him  to  recognise  in 
nature  the  God  of  the  gospel,  allowed  him  to  see  nothing  but 
contrariety,  no  fundamental  unity,  between  the  Old  Testa- 
ment and  the  Ne\v.  The  jealous  God  of  the  Old  Testament, 
inexorably  severe,  and  the  God  of  the  gospel,  whose  essence  is 
simply  love  —  the  Messiah  of  the  world,  with  his  worldly  king- 
dom, and  Christ,  who  declined  all  earthly  power  and  glory,  and 
would  not  found  a  kingdom  of  this  world  —  seemed  to  him  irre- 
concilable. We  must  here  consider  the  alternatives,  none  of 
which  could  satisfy  his  mind,  between  which  Marcion  was 
placed.  On  the  one  side  were  those  half-educated  Chris- 
tians who,  by  their  grossly  literal  interpretations  of  the  Old 
Testament,  framed  to  themselves  the  most  unworthy  notions  of 
God  ;  f  on  the  other  side  were  those  who  contrived,  by  artifi- 
cial and  allegorising  expositions,  to  introduce  into  the  Old 
Testament  the  whole  system  of  Christian  truth.  But  the  very 
simplicity  of  Marcion's  character  naturally  made  him  an  enemy 
of  that  allegorical  interpretation  of  the  Bible,  and  he  conse- 
quently opposed  to  it  one  which  adhered  uniformly  to  the 
literal  sense. 

A  man  of  Marcion's  mind  and  disposition  would  be  easily 
impelled,  in  combating  one  erroneous  extreme,  to  fall  into  the 
opposite  one.  And  so  it  happened  with  him  in  the  contest 

*  Sic  (subito)  sunt  omnia  apud  Marcionem,  quse  suum  et  plenum 
habent  ordinem  apud  creatorem.  Lib.  IV.  c.  11. 

f   As    Origen    says  :    Ql    anti^ettortfot    ruv    a.Vo    rtis    ixx).n<rias    at.vi(tov<i<ruv 
va  olivet 


vovirt  vrioi  avrov,  o<xoia.  oloi  fi^t  <rou  tuft,oreirev  xa,i  a^ixwrurou  K&^ufov.     De 
princ.  1.  IV.  s.  8. 
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with  that  Chiliastic,  material  tendency  of  mind,  confounding 
the  Jewish  with  the  Christian  element,  which  he  found  so 
generally  diifused  in  Asia  Minor.  In  the  churches  of  Asia 
Minor  he  believed  it  impossible  to  recognise  the  genuine 
Christianity  which  had  been  preached  to  them  by  the  Apostle 
St.  Paul.  Accordingly  this  conviction  may  have  given  rise 
to  purify  Christianity  from  the  foreign  Jewish  elements  with 
which  it  had  been  mixed,  and  to  restore  it  to  its  primitive 
form.  From  this  spirit  of  opposition  it  may  have  been  that  he 
conceived  a  prejudice  against  the  conciliatory  course  which 
had  originated  with  the  labours  of  St.  John  in  Asia  Minor. 
Perhaps  he  had  attached  himself  to  some  ultra-Pauline  element 
which  had  already  manifested  itself  in  opposition  to  the 
Apostle  St.  John.*  And  so  step  by  step  he  was  continually 
driven  to  place  the  Old  and  the  New  Testament  in  sharper 
antagonism  to  each  other. 

This  peculiar  dogmatic  tendency  of  Marcion's  mind  was 
probably  the  occasion  of  his  being  excommunicated  from  the 
church  at  Sinope.f  He  now  hoped  to  find  in  the  Roman 
church,  to  which  he  betook  himself,  a  better  reception,  both 
on  account  of  its  origin,  as  derived  from  St.  Paul,  and  its 
original  Pauline  character,  and  on  account  of  a  prevailing 
anti-Judaizing  tendency, |  which  in  many  respects  still  existed 
in  it.  If  the  statement  of  Epiphanius  is  well  founded,  he  pro- 
posed a  question  to  the  Roman  clergy  as  to  the  explanation  of 
Matthew  ix.  17,  with  a  view  to  draw  from  their  own  lips  the 

*  See  my  Age  of  the  Apostles,  vol.  II.  p.  558. 

t  The  statement  in  the  spurious  additions  to  Tertullian's  Prescrip- 
tions, in  Epiphanius  and  Esnig,  that  Marcion  was  excommunicated  from 
the  church  for  unchastity,  is  undoubtedly  an  invention  of  odium  hereti- 
cale.  Had  anything  of  the  kind  got  abroad  in  Tertullian's  day,  even  in 
the  form  of  a  rumour,  he  certainly,  to  judge  of  his  usual  practice,  would 
not  have  passed  it  over  without  notice.  On  the  contrary, — what  may 
be  considered  the  most  decided  testimony  against  the  truth  of  this  state- 
ment,— he  contrasts  Marcion's  disciple,  Apelles,  on  the  score  of  his 
unchastity,  with  his  rigid  master.  Tertull.  Prsescript.  c.  30.  Although 
the  Armenian  bishop  Esnig,  of  the  fifth  century,  (whose  account  of  Mar- 
cion has  been  made  known  by  Prof.  Neumann,  in  a  German  translation, 
in  Ilgen's  Zeitsch rift  fur  historiche  Theologie,  Bd.  IV.  J.  1834,  1  St.),  is 
a  more  credible  authority  for  all  that  relates  to  Marcion's  doctrine,  which 
he  probably  drew  from  the  latter's  own  writings,  yet  in  his  outline  of 
Marcion's  life  he  follows  the  less  authentic  narratives  of  the  writers 
belonging  to  his  own  age. 

J  See  above,  in  the  history  of  public  worship. 
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confession  that  men  could  not  pour  the  new  wine  of  Chris^- 
tianity  into  the  old  bottle  of  Judaism  without  spoiling  it. 
But  at  Rome,  too,  his  Dualistic  view  of  divine  revelation 
could  not  fail  to  meet  with  opposition,  since  the  acknowledg- 
ment of  one  God,  and  of  one  divine  revelation  in  the  Old  and 
New  Testaments,  belonged  to  the  essential  doctrine  of  the 
universal  church.  Rejected  by  the  church  at  Rome,  he  was 
driven  to  give  his  anti-church  tendency  the  finished  shape 
of  a  self-consistent  system,  and  to  found  an  independent 
church.  Hitherto  his  system  had  only  a  practical  basis ; — 
the  conviction  that  Christianity  had  appeared  as  something 
entirely  new,  unexpected,  and  undreamt  of  in  humanity  ;  that 
it  had  imparted  to  it  a  divine  life,  to  which  nothing  in  human 
nature  had  up  to  that  time  borne  any  affinity  ;  that  the 
God  who  was  manifest  in  Christ  had  before  revealed  Himself 
neither  in  nature,  nor  in  reason,  nor  in  the  Old  Testament; 
that  nothing  witnessed  of  him ;  nothing  was  his  work  but 
Christianity  alone ; — such  was  the  foundation  on  which  Mar- 
cion  proceeded  to  build.  The  God  who  had  revealed  him- 
self in  Christ  was  in  his  view  altogether  different  from  the 
Spirit  which  had  hitherto  ruled  in  the  world ;  and  wherever 
Christianity  found  admittance,  the  latter  was  in  all  cases  to 
be  displaced  from  his  throne  to  make  room  for  a  higher 
Spirit.  Accordingly  Marcion  was  compelled  to  distinguish 
from  that  God  hitherto  unknown  to  the  world,  the  God  of 
the  world  and  of  the  Old  Testament,  and  his  angels  with  him. 
Profoundly  studying,  with  this  direction  of  ideas,  the  epistles 
of  his  favourite  apostle,  St.  Paul,  he  might  easily  believe  that 
he  found  confirmation  of  these  ideas  when  he  read  of  a  God  of 
this  world,  of  the  princes  of  this  world  (ap^ovree  rov  altivoz 
rovrov),  who,  if  they  had  known  him,  would  not  have  surren- 
dered up  the  Lord  of  glory  to  the  death  of  the  cross — of  the 
ap^aTe  and  C^OI/OYCUC,  whom  Christ  vanquished  by  his  cruci- 
fixion. And  it  is  quite  explicable  how,  by  reason  of  the  truth 
which  lay  at  the  root  of  them,  these  ideas  exercised  a  powerful 
influence  over  his  mind.  The  ruling  spirit  of  the  ante-Chris- 
tian world,  so  far  as  that  world  was  not  wholly  given  to  evil,  was 
to  Marcion's  mind  objectively  presented  and  personified  in  the 
Demiurge.  This  being  could  not  understand  the  new  divine 
principle  which  through  Christ  was  brought  into  the  world. 
The  hidden  glory  in  Christ's  appearance  was  something  strange 
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to  him.  He  must,  inflict  death  on  the  being  who  had  come 
to  destroy  his  kingdom ;  but  this  very  death  was  to  bring 
about  the  dethronement  of  this  Spirit  of  the  World.  The 
idea  of  matter,  as  the  source  of  all  lusts  and  passions,  was 
one  of  the  current  notions  of  his  times.  It  does,  therefore, 
in  fact,  easily  admit  of  explanation  how,  amidst  the  intellectual 
atmosphere  of  this  period,  Marcion,  without  any  connection 
whatever  with  the  Gnostic  sects,  might  have  been  led  to  form 
his  system  out  of  his  own  peculiar  Christian  convictions. 
Nevertheless,  although,  for  the  reasons  already  hinted  at,  we 
cannot  think  that  the  influence  of  those  sects  on  his  mode  of 
thinking  was  very  great,  we  are  not  disposed  to  deny,  what 
the  ancients  unanimously  affirm,  that  at  Rome  he  attached 
himself  to  a  teacher  from  Antioch  of  the  name  of  CerdG,  who 
held  to  the  purely  Dualistic  Gnosis,  and  borrowed  much  from 
him  for  the  completion  of  his  dogmatic  system. 

The  essential  character  of  Marcion's  mind  would  make 
hhn  labour  more  earnestly  and  assiduously  than  other 
Gnostics  in  the  propagation  of  his  principles.  For  while 
others  believed  it  impossible  to  communicate  their  higher 
knowledge  to  any  save  a  small  number  of  Christians,  the 
spiritual  men,  Marcion,  on  the  other  hand,  was  convinced 
that  his  doctrine  was  no  other  than  the  primitive  Christian 
one,  which  was  to  come  to  all  men.  He  must  have  felt  himself 
constrained  to  communicate  to  all  Christians  the  light  of 
truth  which  had  fallen  to  his  own  share.  Hence  he  made  fre- 
quent journeys,  and  spent  his  life  in  an  uninterrupted  series  of 
conflicts  with  heathens  and  with  Christians.  To  be  hated,  and 
to  suffer,  he  looked  upon  as  the  destination  of  every  Christian. 
"  Fellow  objects  of  hate,  and  fellow-sufferers  "  (o-vyu/ucrovjuevoi 
/cat  o-uvraXatTTwpot),  was  his  common  form  of  salutation  to  his 
brethren  in  the  faith.*  He  was,  perhaps,  residing  in  Rome 
when  the  aged  bishop  Poly  carp  of  Smyrna  came  on  a  visit  to 
the  Roman  bishop  Anicetus.t  Marcion,  who  probably  in  his 
youth  had  enjoyed  the  friendship  of  Polycarp,  arid  now  saw 
him  again  after  many  years,  went  to  him  and  addressed  him 
in  these  words  :  "  Dost  thou  remember  me,  Polycarp  ? " 
But  the  old  man,  otherwise  so  amiable,  could  not  extend 
his  love  to  the  enemies  of  the  gospel ;  and  as  such  Marcion 

*  Tertull.  c.  M.  1.  IV.  c.  36 ;  1.  IV.  c.  9.  f  See  vol.  I.  p.  413. 
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appeared  to  him,  for  he  was  unable  to  discern  the  Chris- 
tian element  which  lay  at  the  root  of  his  very  errors.* 
He  is  said  to  have  replied  to  him,  "  Yes,  I  remember  thee, 
the  first-born  of  Satan."  Tertullian  relates  t  that  Marcion 
testified  at  last  his  repentance  for  the  schism  which  he  had 
occasioned,  and  desired  to  be  restored  to  the  fellowship  of  the 
church  ;  that  this  request  was  granted  on  the  condition  that 
he  should  bring  back  to  the  church  those  whom  he  had  led 
astray,  but  that  his  premature  death  prevented  the  fulfilment 
of  this  condition.  But  the  testimony  of  Tertullian  in  matters 
of  this  sort  is  not  of  sufficient  weight  to  establish  the  truth  of 
this  report.  It  is  very  possible  that  he  adopted  the  story  on 
the  credit  of  some  rumour  not  very  well  founded.  It  was 
what  men  would  most  desire  that  the  heretic  should  in  the 
end  repent  of  his  defection  from  the  church,  and  yearn  for 
readmission  to  its  bosom.  But  as  the  continuance  of  the 
breach  which  Marcion  had  made  was  a  fact  testifying  atjainst 
this  supposition,  some  legend  was  necessary  to  reconcile  the 
discrepancy.  Marcion  was  too  clearly  conscious  of  an  oppo- 
sition in  principle  between  himself  and  the  church  to  allow 
of  our  believing  the  story  without  better  warranty  for  its 
truth.  And  yet  there  must  have  been  some  ground  for  such 
things  being  said  of  Marcion  in  particular,  and  not  of  the 
other  Gnostics.  If  no  conciliatory  expression  of  Marcion's 
gave  occasion  to  the  statement,  its  remote  cause  must  at  any 
rate  be  sought  in  a  conviction,  glimmering  through  even  the 
blinding  influence  of  polemical  hatred,  that  this  man  stood  in 
a  very  different  relation  to  Christianity  and  to  the  Christian 
church  from  that  of  the  other  Gnostics ; — that  he  was  connected 
with  both  by  a  tie  which  could  not  be  sundered  by  any  power 
of  intellectual  error. 

It  now  remains  for  us  to  enter  into  a  detailed  examination 
of  Marcion's  system  in  its  later  and  complete  development. 
In  its  fundamental  principles  it  coincided  with  the  other 
Gnostic  systems  of  the  last-mentioned  class,  but  with  this  single 
difference — that  everything  is  viewed  by  him  on  its  practical 
rather  than  on  its  speculative  side,  and  that  the  latter  element 
is  with  him  a  matter  of  inferior  interest.  He  assumed  three 
fundamental  principles:  1.  An  v\rj  existing  from  eternity. 

*  Iren.  1.  III.  c.  3,  s.  4.  f  Pnescript.  c.  30. 
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2.  The  perfect,  almighty,  and  holy  God,— the  God  who  is 
eternal  love  ;  the  Good,  6  ayofloe,  who  alone  is  properly  to  be 
named  God ;  who,  by  virtue  of  his  holy  nature,  is  incapable 
of  entering  into  any  contact  whatever  with  matter ;  creates, 
only  by  communication  of  himself,  a  life  in  affinity  with  him- 
self, but  does  not  form  it  from  without.  3.  The  Demiurge, 
a  subordinate  being  of  limited  power,  intermediate  between 
good  and  evil,  who  is  named  God  in  an  improper  sense  only, 
(as  the  divine  title  is  just  transferred  to  other  beings  in  Ps. 
62),*  who  is  in  a  constant  conflict  with  matter,  seeking  to 
conquer  and  to  fashion  it  according  to  his  own  ideas,  but  never 
able  wholly  to  overcome  its  resistance.!  Matter,  with  regard 
to  which  he  adopted  the  common  ideas,  was  regarded  by  him  as 
the  stuff  furnished  for  the  creative  might  of  the  Demiurge ;  the 
female  potence  in  relation  to  the  latter.  J  He  described  it  also 
as  the  power  or  the  essence  of  the  earth.  Out  of  that  part  of 
it  however  which  resisted  the  formative  might  and  the  domi- 
nion of  the  Demiurge,  proceeds  evil,  a  wild,  ungodlike  impulse. 
All  this  is  concentrated  in  Satan.  The  distinction  between 
true  moral  perfection,  which  consists  in  love  or  goodness, 
whose  essence  it  is  only  to  communicate  itself,  only  to  bless, 
to  make  happy,  to  redeem — and  mere  justice,  which  metes  out 
everything  by  desert,  rewards  and  punishes,  requites  good 
with  good  and  evil  with  evil,  which  gives  birth  to  mere  out- 
ward discipline,  can  communicate  no  power  of  moral  enthusi- 
asm,— this  was  Marcion's  great  practical  and  fundamental  idea, 
which  formed  the  nucleus  of  his  whole  theory.  But  between 
love  arid  a  justice  which  revealed  itself  in  punishment  he 
found  no  means  of  reconciliation.  While  he  gave  an  exclusive 
prominence  to  the  love  of  God,  the  revelation  of  which  in  the 
gospel  had  penetrated  his  whole  soul,  he  allowed  all  the  other 
divine  attributes  to  retire  out  of  view.  Seeking  only  to  insist 
upon  that  which  belonged  peculiarly  to  Christianity,  but  rend- 
ing it  from  its  connection  with  its  groundwork  of  the  Old 
Testament,  he  determined  to  know  nothing  at  all  of  a  retribu- 
tion grounded  in  the  holiness  of  God,  of  God's  righteous  anger ; 
he  lost  sight  of  that  which  belongs  to  the  essential  distinc- 
tions between  the  theistic  position  of  Christianity  and  that  of 

*  Clem.  Strom,  lib.  III.  f.  431.    Tertull.  c.  M.  lib.  I.  c.  7-15. 
f  Ephr.  Syr.  Orat.  XIV.  f.  468,  D.  J  See  Esnig,  1.  c.  p.  72. 
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the  old  Nature-religion.  And  as  he  comprised  in  the  notion  of 
justice  (thus  severed  from  all  connection  with  the  other  divine 
attributes)  all  those  marks  which  he  believed  might  be  derived 
from  the  Old  Testament,  as  characteristic  of  the  Demiurge, 
that  notion  itself  became  to  him  an  inconsistent  and  self-con- 
tradictory one.  The  inner  coherence  and  consistency  was 
ever  in  his  case  more  in  the  heart  than  in  the  head. 

Vague  and  indefinite  also,  to  judge  from  the  accounts  that 
are  extant,  appears  Marcion's  conception  of  the  relation 
between  the  Demiurge  and  the  perfect  God,*  in  respect  to 
the  origin  of  the  former.  As  we  find  among  the  other 
Gnostics  only  Dualistic  systems  —  none  which  assumed  three 
principles,  wholly  independent  in  their  origin  —  it  seems  most 
natural  to  conclude  that  Marcion  also  derived  the  imperfect 
Demiurge  through  a  series  of  evolutions  from  the  perfect 
God  ;  a  course  which,  as  a  consistent  thinker,  he  must  have 
felt  himself  constrained  to  adopt  by  his  own  fundamental  prin- 
ciples. Yet  it  is  singular  that  no  one  of  Marcion's  opponents 
gives  any  information  as  to  the  method  by  which  he  connected 
the  one  with  the  other,  although,  in  speaking  of  the  systems  of 
other  Gnostics,  this  is  a  point  which  they  never  fail  to  notice. 
We  must  infer,  then,  that  in  his  writings  he  did  not  himself 
express  any  opinion  on  this  subject.  In  fact,  there  was  in  his 
system — another  circumstance  whereby  he  was  distinguished 
from  other  Gnostics — a  want  of  a  doctrine  of  emanation, 
which  must  necessarily  be  presupposed  in  order  to  such 
a  mediation  and  derivation. ^  The  predominantly  practical 
interest,  the  unspeculative  and  unsystematic  spirit  of  Marcion, 
will  perhaps  account  for  these  lacuna. 

The  point  of  practical  importance  with  Marcion  was,  in 
short,  to  assert  the  absolute  newness  of  the  creation  by 
Christianity ;  to  sever  every  thread  of  connection  between  it 
and  the  world  as  it  had  subsisted  before.  And  thus  it  became 
impossible  for  him  to  apprehend  in  its  true  significancy  this 
new  creation  itself,  since  it  can  be  understood  only  as  a  restora- 

*  The  church  teacher,  Rhodon  (Euseb.  1.  V.  c.  13),  says  that  Marcion 
supposed  only  two  principles,  ovo  a.p%d{.  Esnig,  however,  ascribes  to 
him  a  Triarchy. 

f  That  nothing  akin  to  the  emanation  system  of  other  Gnostics  is  to 
be  found  in  Marcion  seems  to  follow  from  the  remarks  of  Tertullian,  c. 
Marcion,  lib.  I.  c.  5. 
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tion  and  fulfilment  of  the  original  one.  And  this  is  the  source 
of  the  defects  of  his  moral  system. 

The  Demiurge  of  Marcion  does  not  work  after  the  pattern 
of  higher  ideas,  of  which,  though  unconsciously,  or  even 
against  his  will,  he  is  the  organ ;  but  he  is  the  absolutely 
independent,  self-subsistent  creator  of  an  imperfect  world, 
answering  to  his  own  finite  nature.  To  this  world  Marcion 
assigned  also  the  nature  of  man,  in  which  he  did  not,  with 
the  other  Gnostics,  acknowledge  the  existence  of  any  higher 
element.  The  Demiurge  —  so  he  taught  —  created  man,  his 
highest  work,  after  his  own  image,  to  represent  and  reveal 
himself.  Man's  body  he  formed  of  matter  —  hence  his  evil 
desires :  to  this  body  he  gave  a  soul  in  affinity  with  himself 
and  derived  from  his  own  essence.  He  gave  him  a  law  as  a 
trial  of  his  obedience,  with  a  view  either  to  reward  or  to 
punish  him,  according  to  his  deserts.  But  the  limited  Demi- 
urge was  unable  to  give  to  man  a  godlike  principle  of  life, 
capable  of  overcoming  evil.  Man  yielded  to  the  seductions 
of  sinful  lust,  and  thus  with  his  whole  race  became  subject  to 
the  dominion  of  matter  and  of  the  evil  spirits  which  sprang 
out  of  it.  From  the  whole  race  of  fallen  humanity  the  Demi- 
urge selected  only  one  people  to  be  under  his  special  guidance : 
to  this  people,  the  Jews,  he  made  a  special  revelation  of  him- 
self, and  gave  a  religious  polity  answering  to  his  own  essence 
and  character ;  consisting,  on  the  one  hand,  of  a  ceremonial 
worship  attached  to  external  rites — on  the  other,  of  an  impera- 
tive but  defective  system  of  morals,  without  any  inner  godlike 
life,  without  power  to  sanctify  the  heart,  without  the  spirit  of 
love.  Those  who  faithfully  observed  this  religious  law  he 
rewarded  by  conveying  them  at  death  to  a  state  of  happiness 
suited  to  their  limited  natures,  in  the  society  of  their  pious 
forefathers.*  But  all  who  suffered  themselves  to  be  seduced 
by  the  enticements  of  the  v\q  to  disobey  the  Demiurge,  and 
all  who  abandoned  themselves  to  idolatry  —  a  system  to  be 
traced  to  the  influence  of  this  v\rj  —  he  cast  down  into  per- 
dition, t 

Not  powerful  enough  to  make  his  people  supreme  and  to 
extend  his  kingdom  over  the  whole  earth,  the  Demiurge  pro- 
mised them  a  Redeemer,  a  Messiah,  by  whose  means  he  hoped, 

*  Apud  inferos,  in  sinu  Abrahami.  Tertull.  c.  M.  lib.  III.  c.  24. 
Clem.  Strom,  lib.  V.  f.  546.  f  See  Esnig,  1.  c.  p.  74. 
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in  conflict  with  the  hostile  powers  of  the  V\T),  finally  to  ac- 
complish this  end,  to  gather  all  the  Jews  from  their  disper- 
sion, to  bring  the  heathens  and  sinners  to  a  strict  judgment, 
and  conduct  his  own  people  to  the  peaceful  enjoyment  of  all 
earthly  felicity  in  a  kingdom  embracing  the  whole  world. 
But  the  perfect  God,  whose  essence  is  mercy  and  love,  could 
not  suffer  this  severe  sentence  to  be  executed  on  men  whose 
fall  was  owing  to  nothing  but  their  inherent  weakness.  It  is 
not  consonant  with  his  character  to  wait,  like  the  Demiurge, 
for  merit,  but  out  of  his  own  free  love  he  pities  those  who  are 
alienated  from  him  and  lost.  He  does  not  begin  with  giving  a 
law,  and  making  man's  destiny  depend  on  his  observance  or  dis- 
obedience of  it,  but  he  reveals  and  communicates  himself  to 
all  who  are  willing  to  enter  into  fellowship  with  him  as  the 
fountain  of  divine  life  arid  blessedness.  The  appearance  of 
Christ  was  the  self-manifestation*  of  the  Supreme  God,  till 
then  altogether  hidden  from  this  lower  creation. 

According  to  the  earlier  accounts  of  Marcion's  doctrine, 
we  might  suppose  that  he  represented  the  Supreme  God  him- 
self as  appearing  without  any  mediator  in  the  kingdom  of  the 
Demiurge,  or  upon  the  earth.  If  so,  he  probably  had  adopted 
himself  the  theory,  so  widely  diffused  in  Asia  Minor,  of 
the  Patripassionists,t  in  which  form,  too,  he  perhaps  first 
received  the  doctrine  of  Christ.  This  theory  was  exactly 
suited  to  his  predominantly  practical  tendency,  to  the  element 
of  Christian  feeling  which  in  his  case  prevailed  over  every 
other.  Pervaded  by  the  conviction  that  Christianity  was 
nothing  else  than  the  communication  of  the  Supreme  God 
himself,  that  in  Christ  men  have  God  himself  immediately, 
the  theory  of  subordination  in  the  church  doctrine  of  the 
Logos  might  be  offensive  to  him.  In  this  peculiar  tendency, 
then,  of  his  doctrine  concerning  Christ  to  simplification,  he 
would,  as  in  many  other  essential  points,  differ  from  the  other 
Gnostics,  whose  speculation  tended  to  multiply  the  hypostases. 
The  illegitimate  conception  that  God  the  Father  manifested 
Himself  immediately  in  a  human  body  might  easily  pass  into 
the  notion  that  this  manifestation  was  merely  in  appearance. 
But  however  much  this  inference  may  be  supported  by  the 

*  Tertull.  c.  M.  lib.  I.  c.  11. 

f  Concerning  whom  we  shall  speak  further  in  the  section  relating  to 
the  formation  of  church  doctrine. 
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accounts  which  formerly  were  the  only  ones  known,*  we  can- 
not any  longer  venture  to  hold  it  now  that  Bishop  Esnig's 
account  has  been  communicated  to  the  world.  For,  according 
to  this,  Marcion  expressly  distinguished  Jesus,  as  the  Son  sent 
down  from  the  heaven  of  the  Supreme  God,  from  the  latter  as 
his  Father.  And  to  this  distinction  Marcion  must  in  truth 
have  been  also  led  by  the  authority  of  him  who,  in  his  estima- 
tion, was  the  only  apostle. 

Marcion's  Docetism  was  not  grounded  solely  in  the  view  he 
entertained  of  matter,  but  was  also  closely  connected  with  the 
whole  essence  and  spirit  of  his  dogmatic  system.  According 
to  this  Christianity  necessarily  made  its  appearance  of  a 
sudden,  as  an  unprepared  fragment,  having  no  connection 
with  aught  besides ;  with  him,  in  fact,  all  of  it  was  sudden. 
His  gospel  began  with  the  Son  of  God  coming  down,  in  the 
fifteenth  year  of  the  reign  of  Tiberius,  to  the  city  of  Caper- 
naum, and  forthwith  appearing  as  a  public  teacher,  f 

Jesus,  therefore,  was  not,  according  to  Marcion's  theory,  the 
Messiah,  promised  through  the  prophets  by  the,  Demiurge, 
since,  indeed,  he  wanted  many  of  the  tokens  of  the  Messiah 
contained  in  the  prophetical  writings ;  while,  on  the  other 
hand,  all  that  was  peculiar  in  his  character  and  conduct  was 
in  no  wise  to  be  found  among  the  characteristic  traits  of  the 
Messiah  announced  by  the  prophets.  Marcion  attempted  to 
exhibit  in  detail  the  contrast  between  Christ  as  he  is  repre- 
sented in  the  gospel  history,  and  the  Christ  of  the  Old  Testa- 
ment. And  herein  we  see  how  deeply  Christ's  image  had 
imprinted  itself  on  his  warm  heart;  but  he  fell  into  error 
by  requiring  that  the  type  presented  to  the  prophetic  vision 
under  a  temporal  drapery  should  correspond  exactly  to  the 
reality  of  the  manifestation.  According  to  Marcion,  there- 
fore, when  Jesus  called  himself  the  Messiah,  it  was  only  in 
accommodation  to  the  Jews,  from  a  wish  to  meet  their  preju- 
dices and  to  gain  their  confidence  by  adopting  some  well-known 
form,  to  which  he  would  afterwards  give  a  higher  meaning.  J 

*  Even  when  Tertullian  (lib.  I.  c.  19)  says  in  the  sense  of  Marcion, 
concerning  Jesus,  Descendit  de  coelo  spiritus  salutaris,  a  distinction 
is  implied  oetween  the  redeeming  Spirit  and  the  Supreme  God. 

t  Tertull.  c.  M.  lib.  IV.  c.  17. 

J  Ut  per  sollenne  apud  eos  et  familiare  nomen  irreperet  in  Judseoruia 
fidem.  L.  c.  lib.  III.  c.  15. 


MARCIOX.  1 45 

Vainly  to  labour  to  bestow  the  greatest  benefits  on  men  who 
were  wholly  alien  from  him  was  the  characteristic  of  his  whole 
life.  That  Docetism  was  far  from  denying  the  reality  of  the 
works  done  by  Christ  appears  from  the  importance  which 
Marcion  attached  to  Christ's  miracles,  as  acts  of  His  succour- 
ing love  and  signs  of  His  power  over  the  kingdom  of  the  Demi- 
urge. He  represents  the  Supreme  God  saying  to  his  Son, 
when  He  sent  him  down  to  men,  "  Heal  their  wounds,  bring 
their  dead  back  to  life,  make  their  blind  to  see,  accomplish 
among  them  the  greatest  cures  without  reward."  *  The  cha- 
racteristic mark  which  distinguished  the  miracles  of  Christ 
from  those  of  the  prophets  consisted,  according  to  Marcion,  in 
this — that,  to  compass  such  effects,  he  needed  no  instrumental 
matter,  borrowed  from  the  kingdom  of  the  Demiurge,  but  was 
able  to  do  all  by  his  word  and  his  will  alone — a  proof  this 
of  His  superiority  over  the  kingdom  of  the  Demiurge,  j 
Christ  required  no  prophecies  to  confirm  his  divine  mission  ; 
his  self-manifestation  by  godlike  actions  above  the  power  of 
the  Demiurge  to  accomplish  was  an  evidence  which  rendered 
all  else  superfluous.  J 

But  as  he  only  required  an  humble  reception  of  the  higher 
element  which  he  came  to  bestow  on  men,  he  naturally  met 
with  a  readier  reception  among  heathens,  pressed  by  a  sense  of 
their  own  wretchedness,  than  among  the  men  who  were  con- 
tent with  their  state  of  imperfection  in  the  kingdom  of  the 
Demiurge.  As  to  the  Demiurge  himself,  who  saw  in  Jesus 
only  the  Messiah  promised  by  himself,  who,  like  the  Jews, 
held  him  to  be  a  man  like  all  other  men — he  looked  upon 
him  as  his  own  instrument.  He  must  therefore  have  been 
the  more  exasperated  when  he  found  himself  deceived  in  his 
expectations,  and  saw  him  performing  works  which  so  far 
exceeded  his  own  power,  especially  as  he  could  not  fail  to 

*  See  Esnig,  1.  c.  p.  74. 

t  In  his  Antitheses,  the  work  where  Marcion  treated  of  the  opposi- 
tion between  the  Old  and  New  Testaments,  this  remark  occurred :  Heli- 
saeum  materia  eguisse,  aquam  adhibuisse,  et  earn  septies ;  Christum  vero 
verbo  solo  et  hoc  semel  functum  curationem  statim  reprsesentasse.  Ter- 
tull.  c.  M.  lib.  IV.  c.  9.  As  Christ  healed  the  ten  lepers,  sine  tactu  et 
sine  verbo,  tacita  potestate  et  sola  voluntate.  L.  c.  c.  35. 

J  Non  fuit  ordo  ejusmodi  (preparation  by  means  of  prophecy)  neces- 
sarius,  quia  statim  se  et  filium  et  missum  et  Dei  Christum  rebus  ipsis 
"set  probaturus  per  documenta  virtutum.     L.  c.  lib.  III.  c.  3. 
VOL.  II.  L 
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perceive  how  men  would  be  seduced  by  this  Jesus  to  revolt 
against  his  law ;  in  short  that  he  threatened  to  destroy  that 
very  kingdom  whose  interests  he  was  to  have  promoted.  He 
therefore  caused  him  to  be  crucified  by  those  whom  he  employed 
to  execute  his  purposes. 

The  heart  of  Marcion  could  not  fail  to  be  touched  by  the 
idea  of  a  love  that  suffered,  and  conquered  through  suffering 
• — so  great  importance  did  he  find  the  writings  of  his  own 
Apostle  St.  Paul,  attaching  to  the  mediatorial  sufferings  of 
Christ.  This,  however,  did  not  harmonize  well  with  his  Doce- 
tism.  Although,  therefore,  he  could  not,  according  to  that 
theory,  ascribe  any  real  suffering  to  Christ,  he  yet  laboured  to 
show  how  this  very  delusion,  designed  with  reference  to  the 
Demiurge,  conduced  to  the  accomplishment  of  the  saving 
purposes  of  the  Supreme  God. 

While  the  church  taught  that  Satan  deceived  himself,  and 
saw  his  own  power  destroyed  in  consequence  of  his  supposing 
Jesus  to  be  subject,  like  other  men,  to  death,  Marcion  simply 
substituted  the  Demiurge  for  Satan.  We  have  already 
remarked  how  he  may  have  fancied  that  he  could  find  some 
confirmation  of  this  view  in  the  words  of  the  Apostle  St.  Paul. 
Moreover,  he  received  from  catholic  tradition  the  article  of  the 
descensus  Christi  ad  inferos,  and  to  this  perhaps  he  referred 
the  words  in  St.  Paul's  epistle  to  the  Laodiceans  (Ephesians), 
iv.  9.  But  his  aversion  to  the  Jews  and  preference  of  the 
Gentiles  led  him  to  give  to  this  doctrine  also  another  turn,  so 
as  to  make  it  harmonize  with  his  own  system. 

The  Demiurge  wished  to  consign  to  hell  him  whom  he 
placed  in  the  same  class  with  all  others  that  had  revolted 
from  his  empire,  but  here  also  he  found  himself  deceived. 
Christ  descended  there  for  the  purpose  of  taking  to  himself  the 
poor  Gentiles  whom  the  Demiurge  had  condemned  to  everlast- 
ing punishment.  Finding  them  possessed  of  the  faith  which 
he  had  not  been  able  to  find  among  the  self-righteous  Jews,  he 
released  them  from  the  power  by  which  they  had  hitherto 
been  held  in  bondage,  and  raised  them  along  with  himself  to 
the  Father  of  love  in  the  third  heaven.*  By  this  the  wrath  of 
the  Demiurge  was  excited  afresh ;  "  he  eclipsed  his  sun,  and 
veiled  his  world  in  darkness" — an  allusion,  perhaps,  to  the 
phenomena  which  took  place  at  the  death  of  Jesus. 

*  Vid.  Iren.  lib.  I.  c.  27,  s.  2;  cfr.  lib.  I.  c.  24.    Esnig,  1.  c.  p.  74. 
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Then  Christ  revealed  himself  to  the  Demiurge  in  his  true 
form,  and  divine  essence.  Compelling  the  latter  to  acknow- 
ledge a  higher  God  above  himself,  he  brought  him  to  a  con- 
sciousness of  his  own  guilt,  in  violating  his  own  laws,  and 
shedding  the  blood  of  an  innocent  person,  who  had  shown  to 
his  creatures  nothing  but  benevolence.  Therefore  the  De- 
miurge must  bow  before  a  higher  power. 

It  seems  (although  it  is  a  point  which  cannot  be  determined 
with  certainty)  that  Marcion  taught  that  the  Messianic  predic- 
tions of  the  Old  Testament  would  still  be  actually  accomplished 
in  behalf  of  the  believers  in  the  Demiurge.  The  Messiah  pro- 
mised by  the  Demiurge  would  yet  appear  and  bring  to  a  rigid 
judgment  those  who  had  not  been  freed  from  his  power  by 
faith  in  the  higher  Christ,  and  awakening  those  who  had  died 
Righteous  according  to  the  Old  Testament,  would  unite  them 
all  in  a  millenial  reign  of  earthly  felicity.  The  eternal 
heavenly  kingdom  to  which  the  Christians  belonged  would  then 
form  the  direct  antithesis  to  this  perishable,  earthly  kingdom. 
The  souls  of  Christians  would  lay  aside  their  gross  bodies,  as 
the  bird  rises  out  of  the  egg,  as  the  seed  casts  off  its  shell  or 
leaves  its  husk  behind  in  the  earth,  and  lifts  itself  in  freedom 
to  the  daylight,  or  as  the  ripe  fruit  drops  from  the  stem.* 
The  God  of  love  does  not  punish ;  those,  however,  who  refuse 
to  accept  the  proffered  fellowship  with  him  will  fall  under 
the  power  of  the  Demiurge  and  his  avenging  justice.! 
Whoever,  on  the  other  hand,  enters  into  fellowship  with  the 
Father,  through  faith  in  the  Son  of  God,  becomes  partaker  even 
on  earth  of  a  divine  life  superior  to  the  power  of  the  Demiurge 
and  of  the  Hyle.  For  him  there  is  no  longer  any  judgment. 
Delivered  from  the  power  of  the  Demiurge,  he  is  under 
the  special  protection  of  the  God  of  love.  Plotinus,  in  his 
work  against  the  Gnostics,  censures,  among  others,  those  who 
maintained  a  Trpovoia  of  the  Supreme  God  which  extended 
to  themselves  but  not  to  the  whole  world.  We  are  not  of 
opinion  J  that  he  had  the  Marcionites  particularly  in  view 
here,  but  we  must  at  least  suppose  such  a  doctrine  in  the  case 
of  Marcion.  From  the  whole  context  of  Marcion's  ideas 

*  Tert.  c.  M.  1.  III.  c.  3,  4,  et  24 ;  1.  IV.  c.  29.  Ephr.  Syr.  Orat. 
CII.  6,  f.  551  et  552. 

f  Abjecti,  ab  igne  creatoris  deprehendentur.  Tertull.  c.  M.  1.  I. 
c.  28.  t  See  above,  p.  34,  &c. 
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resulted  the  antithesis  between  those  who  remained  subject  to 
the  Demiurge's  government,  and  those  who,  released  from  his 
power,  become  objects  of  the  providential  care  of  the  Supreme 
God,  whom  He  trains  for  His  kingdom,  with  whom  all  things 
shall  work  together  for  good,  and  conduct  them  onward  to  the 
end  for  which  eternal  love  has  destined  them.  Providence, 
both  general  and  special,  Marcion  must  have  attributed  to  the 
Demiurge.  But  it  was  that  providence  alone  which  has  been 
designated  by  the  term  providentia  specialissima  that  he 
could  attribute  to  the  Supreme  God  in  reference  to  his 
elect. 

A  dogmatical  system  like  Marcion's,  in  which  the  antithesis 
between  law  and  gospel  was  thus  expressed,  could  not  fail  to  be 
followed  by  a  pregnant  system  of  morals.  Accordingly  he  made 
this  distinction  between  the  two — that  the  former,  by  its  pre- 
cepts, could  not  confer  on  man  any  true,  inward  sanctification 
— any  power  to  obtain  the  victory  over  sin  ;  while  the  latter, 
by  faith,  brought  man  into  such  union  with  the  fountain  of 
divine  life  as  must  necessarily  manifest  itself  by  a  triumph 
over  sin  and  by  holiness  of  living.  Even  Marcion's  warmest 
opponents,  who  raked  together  everything  bad  which  could  be 
imputed  to  him,  and  who  refused  to  acknowledge  the  essential 
difference  between  his  system  and  all  other  forms  of  Gnos- 
ticism, could  not  deny  that  the  Marcionites  entirely  differed 
in  their  moral  conduct  from  the  Gnostic  Antinomians — that, 
for  example,  in  their  abhorrence  of  the  heathen  games  and 
pastimes  *  they  came  fully  up  to  the  standard  of  the  most 
rigid  Christians.  While  many  Gnostics,  who  held  an  ac- 
commodation to  prevailing  errors  to  be  allowable,  and  taught 
that  no  importance  was  to  be  attached  to  externals,  found  no 
difficulty  in  evading  the  obligation  to  become  martyrs,  the 
Marcionites,  on  the  other  hand,  felt  themselves  undoubtedly 
bound  to  bear  witness  to  Christianity,  the  dearest  object 
of  their  hearts.f  "We  have,  in  our  previous  remarks,  alluded 
to  the  inevitable  defect  in  Marcion's  system  of  morals,  which 
had  its  ground  in  his  peculiar  doctrine  of  the  creation  and 
the  origin  of  man.  The  ascetical  mode  of  life  which  he  had 
adopted  still  earlier,  when  he  was  a  member  of  the  catholic 

*  Tertull.  c.  M.  1.  I.  c.  28. 

t  See,  e.  g.,  Euseb.  1.  IV.  c.  15 ;  1.  VII.  c.  12.    De  Martyr.  Palaestin. 
c.  10. 
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church,  and  in  which,  as  we  observed  above,  his  system  found 
a  natural  point  of  attraction,  was  now  again  still  further 
promoted  by  the  mature  and  perfect  doctrines  of  his  system. 
He  held  that  the  mode  of  life  which,  in  the  catholic  church, 
was  followed  only  by  a  particular  class  of  ascetics,  belonged  to 
the  essence  of  genuine  Christianity ;  Christians  should  lead, 
even  here  on  the  earth,  a  heavenly  life,  pure  from  all  the 
contaminations  of  matter.  Whoever  is  as  yet  incapable  of 
leading  such  a  life  must  remain  in  the  class  of  catechumens, 
and  could  not  yet  be  admitted  to  baptism.* 

Marcion,  there  is  no  doubt,  regarded  S.  Paul  as  the  only 
genuine  apostle — the  only  one  who  had  remained  true  to  his  call- 
ing. He  taught  that  Christ,  after  revealing  himself  in  his  divine 
character  to  the  Demiurge,  and  compelling  him  to  acknowledge 
a  higher  power,  manifested  himself  to  S.  Paul  (referring 
doubtless  to  that  revelation  of  Christ  to  the  apostle  of  which 
the  latter  himself  testifies),  and  commissioned  him  to  preach 
the  gospel. |  All  the  scriptures  of  the  New  Testament  except 
the  epistles  of  S.  Paul  were  rejected  by  him ;  not  because  he 
supposed  that  they  had  been  interpolated  at  a  later  period,  but 
because  he  did  not  acknowledge  their  authors  to  be  genuine 
teachers  of  Christianity.  Besides  the  epistles  of  S.  Paul,  he 
made  use  of  a  pretended  original  gospel,  which  he  asserted 
was  the  record  of  the  evangelical  history  cited  and  used  by 
Paul  himself .J  All  the  other  gospels  he  traced  to  those 
corrupters  of  the  gospel  against  whom  S.  Paul  himself  had 
warned  men.  §  But  here  we  must  not  lose  sight  of  the  fact 
that  it  was  the  older  apostles  themselves  that  Marcion  re- 
garded as  such  corrupters.  As  he  supposed  in  every  part 
of  the  church  a  corruption  of  the  primitive  truth,  and  the 
image  of  these  Judaizing  corrupters  haunted  him  like  a  ghost, 

*  Tertull.  c.  M.  lib.  I.  c.  34:  Quomodo  nuptias  dirimis?  nee  conjun- 
gens  marem  et  ferainam,  nee  alibi  conjunctos  ad  sacramentum  baptismatis 
et  eucharistiae  admittens,  nisi  inter  se  conjuraverint  adversus  fructum 
nuptiarum. 

t  See  Esnig,  1.  c.  p.  75. 

j  Perhaps  in  the  apostolical  churches  of  Asia  Minor  there  still  lived  a 
remembrance  of  such  an  evangelical  collection  which  St.  Paul  had 
brought  -with  him. 

§  See  Tertull.  c.  M.  lib.  IV.  c.  2  et  3.  Origenes  in  Joann.  T.  V.  s.  4 
V.  Dialog,  de  recta  in  Deum  fide  in  Orig.  opp.  ed.  de  la  Eue.  T.  I. 
f.  807. 
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he  required  that  even  those  religious  records  whose  authority 
he  acknowledged  in  common  with  the  church  should  first  be 
restored  to  their  original  state  by  a  critical  process  of  his  own, 
which  should  purge  them  of  every  element  of  Judaism.  What 
he  pretended  was  the  original  gospel,  used  by  the  Apostle 
Paul,  seems  to  have  been  a  mutilated  copy  of  the  gospel 
according  to  S.  Luke.*  His  critical  expurgation  does  not  seem 
to  have  been  very  consistently  carried  out,  many  things  being 
allowed  to  remain  which  could  only  be  brought  into  harmony 
with  Marcion's  system  by  resorting  to  a  tortuous  exegesis, 
which  the  prevailing  ignorance  of  the  right  principles  of  inter- 
pretation alone  rendered  possible. 

THE  MARCIONITES. 

Marcion  differed  from  other  Gnostics  in  this  respect  also — 
that  while  the  latter  (as  Clement  of  Alexandria  has  said  of 
them)  endeavoured  to  found  schools  only,f  he,  on  the  other 
hand,  wished  to%establish  a  church,  a  community.  To  restore 
the  primitive  church  designed  by  Christ  and  founded  by  the 
Apostle  S.  Paul  was  the  aim  of  his  life.  And  being  rejected 
by  every  branch  of  the  catholic  church,  he  was  compelled,  in 
preaching  what  he  considered  the  pure  doctrine  of  Christ, 
to  found  communities  of  his  own.:}  The  generally  intelligible 
and  practical  character  of  Marcion's  doctrines,  the  zeal  with 
which  these  principles  were  promulgated,  may  have  given  this 
sect  a  wider  diffusion  than  any  other.  Very  soon,  however, 
differences  of  opinion  necessarily  began  to  manifest  themselves 
within  it. 

While,  in  the  case  of  the  other  Gnostics,  their  arbitrary 
fictions  and  great  variety  of  speculations  furnished  occasion 
for  the  later  disciples  to  depart  in  many  respects  from  the  doc- 
trines of  their  first  masters,  so,  on  the  other  hand,  the  predomi- 
nantly practical  tendency  of  Marcion's  system,  with  its  poverty 

*  Detailed  investigations  into  Marcion's  canon~of  the  New  Testament 
would  be  out  of  place  here.  On  this  subject  the  learned  and  ingenious 
inquiries  of  my  friends  Hahn  and  Olshausen  may  be  consulted,  as  also 
my  Genetic  development  of  the  Gnostic  systems.  On  Marcion's  gospel, 
see  Thilo's  edition  of  the  Apocryphal  writings  of  the  New  Testament, 

•j"    Atoe.rptfi/x.i, 

j  Concerning  the  ecclesise,  which  were  founded  by  Marcion  or  his 
disciples,  cons.  Tertull.  c.  M.  lib.  IV.  c.  5. 
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of  speculation  compared  with  the  other  Gnostic  systems,  was  the 
source  of  changes  which  his  followers  introduced,  who  were  not 
so  exclusively  governed  as  he  was  himself  by  the  practical 
interest.  In  order  to  supply  the  defects  which  many  of  them 
thought  they  detected  in  the  system,  they  adopted  elements 
from  other  Gnostic  systems  altogether  unsuited  to  Marcion's 
theory.  Many,  like  the  Marcionite  Marcus,*  admitted  the  doc- 
trine of  the  Syrian  Gnosis  as  to  the  formation  of  man ;  j-  accord- 
ing to  which  the  Supreme  God  communicated  to  man  a  portion 
of  his  own  divine  life  (the  Trvf.vp.ct).  which  man  however  lost  by 
sin, — a  doctrine  at  variance  with  the  whole  character  of  the 
Marcionite  system.  While  Marcion  probably  gave  himself  no 
further  thought  concerning  the  final  destiny  of  the  Demiurge 
and  of  the  "  psychical  natures,"  the  Marcionite  Lucas,  on  the 
other  hand,  thought  himself  compelled  to  believe  that  every- 
thing "  psychical"  was  perishable;  but  that  the  Trrevp-ariKoy 
only,  which  participated  of  the  divine  life,  was  immortal  .J 

In  the  case  of  Apelles,  who  abandoned  for  a  long  period  the 
predominantly  practical  tendency  of  Marcion,  and  indulged  in 
various  speculations  foreign  to  the  primitive  Marcionite  sys- 
tem, the  original  tendency  finally  regained  its  ascendancy  in  a 
remarkable  manner.  Tertullian  draws  an  unfavourable  pic- 
ture of  the  moral  character  of  this  man  ;  §  but  Rhodon,  a 
teacher  of  the  catholic  church  in  the  beginning  of  the  third  cen- 
tury, (whose  testimony,  as  being  that  of  an  opponent,  is  beyond 
suspicion,)  fully  exonerates  him  of  this  charge,  for  he  describes 
him  as  a  person  ||  whose  moral  character  commanded  universal 
respect.  Probably  it  was  the  intimacy  which  (altogether 
blameless)  subsisted  between  Apelles  and  Philumene,  a  certain 
female  theosophist,  that  furnished  occasion  for  the  charge, 
and  unfortunately  at  all  times  men  are  only  too  much  disposed  to 
misjudge  all  the  actions  of  him  who  has  once  been  stigmatized 
as  a  heretic.  The  only  reproach  that  can  be  brought  against 
Philumene  is  that  she  forgot  her  mission  as  a  woman,  and 
hence  was  betrayed  into  fanaticism, — against  Apelles,  that  he 
confirmed  her  in  her  delusion,  and  looked  upon  the  fanciful 
discourses  that  proceeded  from  her  distempered  mind  as  reve- 

*  In  the  Dialogue  de  recta  fide.     Vid.  opp.  Origen,  T.  I. 

t  See  above  in  the  case  of  the  Ophites  and  of  Saturninus. 

j  See  Tertull.  de  resurrect,  earn.  c.  2.     Orig.  c.  Gels.  1.  III.  c.  27. 

§  Prescript,  hseret.  c.  30.  ||  Euseb.  lib.  V.  c.  13. 
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iations,  which  he  gave  himself  the  trouble  of  expounding.* 
The  statement  of  Tertullian,  however,  that  the  protracted  resi- 
dence of  Apelles  in  Alexandria  effected  a  change  in  his  Mar- 
cionite  views,  seems  not  improbable  ;  since  all  we  can  gather 
from  the  scattered  accounts  in  Tertullian,  Origen,  Epiphanius, 
and  in  the  work  of  Ambrosius,  "  De  Paradise,"  goes  to  inti- 
mate a  modification  of  his  system,  through  the  influence  of  the 
Alexandrian  Gnosis.  And  this  will  account  for  his  having 
brought  the  visible  and  invisible  orders  of  the  world,  the  De- 
miurge and  the  Supreme  God,  the  Old  and  the  New  Testa- 
ments into  closer  connection  with  each  other  than  Marcion's 
principles  and  system  could  admit.  Starting  with  the  prin- 
ciple that  the  Old  Testament  came  from  different  authors,  partly 
under  the  inspiration  of  the  Soter,  partly  under  that  of  the 
Demiurge,  and  in  part  under  that  of  the  evil  spirit,  who  cor- 
rupted the  revelations  of  the  divine  things,  f  he  was  for 
holding  fast  the  good  everywhere.  "  I  use  all  the  scriptures 
of  the  Old  Testament,"  he  said,  "  and  gather  from  them  what 
is  profitable."  J  He  appealed  to  a  saying,  often  cited  by  the 
ancients,  and  which,  perhaps  in  the  tvayyi\iov  ra£'  'Eflpaiovc 
was  attributed  to  our  Saviour,  "  Be  skilful  money-changers, 
ever  ready  to  distinguish  the  genuine  from  the  counterfeit,  the 
true  from  the  false"  (yiveaSe.  SoKipol  rpa7re£7rcu).  While  Mar- 
ciou,  who  was  inclined  to  give  an  objective  value  to  everything, 
received  the  whole  of  the  Old  Testament  as  true  to  the  letter, 
but  ascribed  it  not  to  the  Supreme  God,  but  to  the  Demiurge ; 
Apelles,  on  the  other  hand,  found  in  the  Old  Testament  fables 
wholly  destitute  of  truth.  §  We  see  exemplified  in  this  man 
the  force  of  any  tendency  which  rules  the  minds  of  a  parti- 
cular age — the  great  difficulty,  which  individuals  who  would 
gladly  emancipate  themselves  from  it,  still  experience  in 
asserting  their  freedom.  Thus  Apelles  felt  the  weight  of  the 
dualistic  principle,  though  he  acknowledged  its  incompatibility 
with  Christianity,  to  which  however  he  saw  himself  continually 
driven  back  again  by  the  power  that  it  exercised  over  his 

*  His  work  of  <petv<p&><ru;,  which  has  not  reached  our  times. 

f  He  endeavoured,  in  a  work  which  he  entitled  "  Conclusions,"  «r^xx«- 
•yifftai,  to  point  out  the  contradictions  in  the  Old  Testament. 

J  'Kocti  cfTTo  tfat.y'ris  yoafyriS)  ofx^.iyuy  TO,  •^pfiffipK.  Epiphan.  hsores.  44, 
6.  2. 

§   MZSo;  TO.  'lov^uiav  ypKUftetrK.      Orig.  C.  Cels.  lib.  V.  C.  54. 
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thoughts.  Accordingly,  at  an  advanced  age  he  concluded  his 
inquiries  with  the  confession  that  he  could  not  do  otherwise, 
that  he  felt  himself  absolutely  compelled  to  believe  in  One  Eter- 
nal God,  the  author  of  all  existence ;  but  that  scientifically  to 
demonstrate  how  all  existence  could  be  traced  back  to  one 
original  principle  transcended  his  ability.  The  church -teacher 
Rhodon,  a  stranger  to  such  mental  conflicts,  could  not  under- 
stand the  confession,  and  laughed  at  him  for  professing  to  be 
a  teacher,  while  at  the  same  time  he  avowed  that  he  only  be* 
lieved,  but  was  unable  to  prove  what  he  taught.  Apelles 
seemed  at  last  to  have  lost  all  interest  in  disputing  on  these 
matters.  "  Let  every  man,"  said  he,  "  stand  fast  by  his  faith  ; 
for  all  that  put  their  trust  in  Christ  crucified  shall  attain  sal- 
vation, if  only  they  prove  their  faith  by  their  works." 

APPENDIX. 

I.    Concerning  the  Worship  or  Cultus  of  the  Gnosis. 

The  different  directions  which  Gnosticism  followed,  and 
which  we  have  thus  far  contemplated,  had  great  influence  also 
on  the  views  which  they  entertained  of  divine  worship.  The 
reaction  that  sprang  out  of  Gnosticism  against  every  fusion 
of  the  Jewish  and  Christian  positions,  and  against  the  con- 
version of  religion  into  an  outward  thing,  could  not  fail  to 
manifest  itself  strongly  on  this  particular  side.  Indeed  we 
have  already  observed  this  in  the  declarations  of  Ptolemy 
respecting  festivals  and  fasts.  But  the  tendency,  so  opposite 
to  the  Christian  principle  of  ennobling  the  natural  and  the 
human,  (which  also  grew  out  of  the  Dualism  of  the  Gnostics,) 
to  a  total  estrangement  from  the  world  and  to  the  deadening  of 
all  human  affections,  must,  when  consistently  carried  out  and 
pushed  to  the  extreme,  have  led  to  the  rending  asunder  in 
the  case  of  worship  of  all  that  Christ  had,  for  man's  benefit, 
joined  together.  And  the  exaggerated  value  placed  on  know- 
ledge in  religion — that  twilight-knowledge  which  set  up  itself 
as  the  supreme  good  —  was  likely  to  end  in  a  proud  contempt 
of  all  those  means  of  grace  which  had  been  furnished  to  the 
Christian  life ; — a  similar  tendency  having  in  fact,  at  a  still 
earlier  period,  grown  out  of  the  Jewish  Gnosis  at  Alexandria. 
Accordingly  among  the  Christian  Gnostics  we  find  those  who 
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said  that  salvation  consisted  in  knowledge  ;  that  in  knowledge 
man  had  all  that  he  wanted.  As  the  world  of  sense  had  sprung 
out  of  an  alienation  from  the  divine,  it  was  a  degradation  of 
the  transcendent  things  of  God  to  attempt  to  represent  them 
by  sensuous,  imperfect,  perishable  things.*  But  the  same  theo- 
sophical  tendency  might  also  bring  with  it  a  symbolical  wor- 
ship, full  of  mysterious  pomp  and  ceremony  —  as  we  see  in 
the  case  of  the  Marcosians,^  from  whom  Irenaeus  derives  the 
Idealists  (mentioned  above),  who  rejected  all  external  rites 
of  religion.  By  virtue  of  the  distinction  between  a  psychical 
and  a  pneumatical  Christianity,  they  were  led  to  distinguish 
also  two  kinds  of  baptism  —  a  baptism  in  the  name  of  Jesus, 
the  Messiah  of  the  psychical  natures,  whereby  believers 
obtained  forgiveness  of  sin  and  the  hope  of  eternal  life  in  the 
kingdom  of  the  Demiurge  ;  and  a  pneumatical  baptism,  in  the 
name  of  the  Christ  from  heaven  united  with  Jesus,  whereby 
the  spiritual  nature  attained  to  self-consciousness  and  to  per- 
fection, and  entered  into  fellowship  with  the  Pleroma.  The 
ceremony  of  baptism  and  the  baptimsal  formula  probably  dif- 
fered, according  as  the  candidate  received  the  first  or  the 
second  baptism,  was  received  into  the  class  of  psychical  or  into 
that  of  pneumatical  Christians.  The  latter  was  probably 
accompanied  with  greater  pomp  than  the  former.  Accord- 
ing to  the  Gnostic  idea,  already  explained,  that  the  baptized 
and  redeemed  pneumatical  nature  entered  into  a  spiritual 
marriage  (syzygy)  with  its  other  half  in  the  spiritual  world 
(with  the  angel,  i.  e.,  with  which  it  constituted  one  whole), 
they  celebrated  this  second  baptism  as  a  wedding,  and  deco- 
rated the  room  where  the  ceremony  took  place  like  a  bridal 
chamber.  One  baptismal  formula  for  the  Pneumatics  ran 

*  Their  words  are  to  be  found  in  Irenaeus,  lib.  I.  c.  21,  s.  4:  M»»  &•?» 
TO  r*.s  tippwrov  *«)  a.o^a.rou  ^uvctfttus  pv<r<rYi£ioy  It  opa.ruv  KO.}  tySapruv  {-fftTi^ii- 
trScu  KTHTILKTUV  xoi  rut  oLfivvriTcav  xai  a.ffujjd'reiiv  01  altr^firajy  noli  ffuACi'rix.uv. 


xoi  rut  ojfivvriTcav  xai  a.ffufjj'reiiv  01  atrfirajy  nol 
.<fo\VT(>uaiv  eturriv  T'/tv  \<7t'iyvuan  fau  xpp^Tau  [AfytQavf.  Tlieo- 
doret.  hseret.  fab.  I.  c.  10.  If  the  Cajanites,  attacked  by  Tertullian  in 
his  work  "  de  Baptismo,''  were  identical  with  the  Gnostic  Cainites,  with 
whom  they  are  sometimes  confounded,  these  last  must  also  be  placed 
in  the  same  class,  what,  indeed,  the  general  tendency  of  their  teaching 
would  also  warrant.  But  the  reasons  alleged  by  those  Cajanites  against 
the  necessity  of  outward  baptism  have  no  resemblance  whatever  to  the 
wild,  fanatical  spirit  of  the  Cainites  ;  and  the  sect  generally  exhibits 
none  of  the  Gnostic  peculiarities 
t  Adherents  of  Marcus. 
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thus  : — "In  the  name  which  is  hidden  from  all  the  divinities 
and  powers  (of  the  Demiurge),  the  name  of  truth*  which 
Jesus  of  Nazareth  has  put  on  in  the  light-zones  of  Christ,  the 
living  Christ,  through  the  Holy  Ghost,  for  the  redemption  of 
the  angels, t — the  name  by  which  all  things  attain  to  perfec- 
tion." The  candidate  then  said,  "  I  am  established  and  re- 
deemed, | — I  am  redeemed  in  my  soul  from  this  world,  and 
from  all  that  belongs  to  it,  by  the  name  of  Jehovah,  who  has 
redeemed  the  soul  of  Jesus  §  by  the  living  Christ."  The 
whole  assembly  then  said,"  Peace  (or  salvation)  to  all  on  whom 
this  name  rests."  Next  they  bestowed  on  the  person  baptized 
the  sign  of  consecration  to  the  priestly  office,  by  anointing 
him  with  oil  (according  to  the  custom  of  the  church).  The 
oil  employed  for  this  purpose  was  a  costly  balsam ;  and  its 
precious,  far-spreading  fragrance  was  intended  to  be  a  symbol 
of  that  transcendent  bliss  of  the  Pleroma  which  had  been  ap- 
pointed for  the  redeemed.  It  is  among  these  Marcosians  that 
we  first  meet  with  the  ceremony  of  extreme  unction.  The  dead 
were  anointed  with  this  balsam  mingled  with  water,  and  a  form 
of  prayer  was  pronounced  over  them,  to  the  end  that  the  souls 
of  the  departed,  freed  from  the  Demiurge  and  all  his  powers, 
might  be  able  to  rise  to  their  mother,  the  Sophia.  ||  The  Ophites 
also  had  similar  forms  of  adjuration  for  the  departed.  To  the 
same  sect  belonged  too  the  well-known  mystical  table  (the 
Sidypappa),  which  contained  a  symbolic  representation  of  their 
system. 

The  reforming  tendency  of  Marcion  shows  itself  also  in 
reference  to  the  forms  of  worship.  His  simple,  practical  bent 

*  The  aX«Ss/a,  self-manifestation  of  the  Bythos. 

f  El;  Xurguffiv  d.yyt*.niYiv  To  the  same  redemption,  of  which  thi& 
spiritual  nature,  as  well  as  the  angel  belonging  to  it,  must  partake,  in 
order  that  both  might  be  capable  of  entering  into  the  Pleroma,  which 
neither  could  do  separately,  but  only  in  mutual  union. 

\  'Etrrv^ypcu  Kod  Xi^.vr^ufAai.     See  above  on  Horus. 

§  I  suppose  that  in  the  abore  formula  <rou  'IYITOU  should  be  read  instead 

Of  KVTOV. 

||  Iren.  lib.  I.  c.  21.  The  practice  of  exorcism  at  baptism  was  in  ac- 
cordance also  with  the  theory  of  the  Gnostics  respecting  the  indwelling 
of  the  various  vrvtvpetT/z  £x/*«  until  redemption.  Exorcism  (ylu^  ftoffxify- 
pivov)  occurs  for  the  first  time,  still  earlier  than  in  the  North  African 
church  (see  above),  in  the  Didascal.  Anatol.  f.  800,  col.  II.  D.  It  may 
have  been  cited  here,  however,  not  as  a  peculiarly  Gnostic  custom,  but 
as  belonging  to  the  Alexandrian  church  generally. 
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kept  him  remote  from  that  mysticism  which  delights  in  out- 
ward pomp  and  show,  but  at  the  same  time  also  from  a  proud, 
contemplative  idealism.  His  aim  in  this  matter,  too,  was  the 
restoration  of  the  worship  of  God  to  its  primitive  Christian 
form,  and  he  attacked  many  of  the  new  regulations  as  cor- 
ruptions of  that  original  simplicity.*  Thus  he  opposed, 
among  other  things,  the  custom  of  dividing  the  service  into 
the  two  portions  of  the  missa  catechumenorum  and  the  missa 
fidelium.  He  required  that  the  catechumens  should  share  in 
all  the  privileges  of  their  teachers,!  and  not  be  dismissed  at 
the  beginning  of  the  prayer  which  introduced  the  celebration 
of  the  Lord's  supper ;  for  he  insisted  that  the  holy  rite  could 
not  be  profaned  by  their  presence. 

It  would  indeed  be  a  contradiction  with  what  has  just  been 
said,  if  it  is  true  that  Marcion  was  the  author  of  a  superstitious 
custom  (founded  on  a  mistaken  interpretation  of  1  Cor.  xv. 
29),  which  practised  a  vicarious  baptism  of  the  living  for 
those  who  had  died  catechumens;  but  it  is  without  reason 
that  the  introduction  of  such  vicarious  baptism  is  imputed  to 
Marcion,  to  whose  simple  spirit  such  a  superstition  was  alto- 
gether repugnant.  Even  if  the  practice  had  become  prevalent 
among  the  Marcionites  who  in  the  fifth  century  had  spread 
themselves  among  the  rural  population  of  Syria,  still  we 
should  by  no  means  be  warranted  to  infer  from  the  customs  of 
such  ignorant  and  uneducated  men,  who  were  hardly  capable 
of  comprehending  the  spirit  of  Marcion,  that  the  practice  was 
authorized  by  himself.J 


*  Iii  all  probability  Tertullian  had  in  view  particularly  the  Marcion- 
ites when  lie  says  of  the  heretics  (Praescript.  c.  41),  Sinipiicitalem 
volunt  esse  prostrationem  discipline,  cujus  penes  nos  curam  lenocinium 
vocant. 

t  To  this  point  Marcion,  by  a  forced  interpretation,  applied  the  pas- 
sage in  Gal.  vi.  6.  See  vol.  I.  p.  454. 

I  Tertullian  (de  res.  cariiis,  c.  48,  and  adv.  Marcion,  1.  V.  c.  10)  by  no 
means  so  expresses  himself  as  if  such  a  vicarious  baptism  was  anywhere 
practised  in  his  own  time,  but  he  only  supposes  the  possibility  that  such 
a  custom  existed  in  the  time  of  the  apostle,  and  that  the  latter  spoke  in 
reference  to  it ;  and  in  the  latter  passage  he  in  fact  considers  another 
explanation  of  1  Cor.  xv.  29,  as  the  more  probable  one.  As  to  Chrysos- 
tom's  remarks  on  this  passage,  they  can  only  apply  to  tbe  ignorant  Mar- 
cionites of  his  own  time,  but  in  no  wise  to  Marcion  himself  and  the  older 
Murcionites. 


THE  MANICHEANS.  157 


II.  Mani  and  the  Manicheans. 

Christianity  had  come  forth  victorious  out  of  its  conflicts 
with  that  reaction  of  the  fundamental  principle  of  the  old 
world  which  we  have  contemplated  in  the  Gnostic  sects. 
Christian  Theism  had  vanquished  Oriental  Dualism.  Gnos- 
ticism had  accomplished  its  destined  work.  It  had  aroused 
men's  minds  to  a  thoughtful  appropriation  and  digestion  of 
Christian  truth,  established  a  clearer  conviction  of  the  pe- 
culiar essence  of  Christianity  and  the  subject-matter  of  its 
principal  doctrines.  After  Gnosticism  had  thus  deeply  in- 
fluenced the  progressive  movement  of  Christian  doctrine  and 
theology,  it  retired  into  the  background ;  it  survived  only  in 
its  more  remote  consequences;  but  it  was  not  till  a  later 
period  that  these  received  their  greater  significancy  as  re- 
actions against  that  Jewish-Christian  element,  when  it  became 
still  further  developed. 

When,  however,  the  period  of  Gnosticism  had  already 
passed,  a  new  attempt  was  made,  towards  the  close  of  the 
third  century,  by  the  Persian  Mani  or  Manes,  to  blend 
together  Christianity  and  the  religions  of  ancient  Asia.  Such 
attempts  were  called  forth  by  the  intrinsic  relation  of  Chris- 
tianity to  those  ancient  religions.  For  the  facts  of  which  the 
gospel  witnesses — redemption,  the  union  of  God  with  huma- 
nity— answer  to  a  fundamental  want  of  man's  religious  nature, 
which  powerfully  revealed  itself  in  those  old  religions,  and 
in  fantastic  caprice  anticipated  that  which,  in  the  fulness  of 
the  times,  was  destined  to  be  given  in  the  form  of  historical 
reality.*  A  superficial  judgment,  or  one  still  entangled  in 
the  prejudices  of  the  old  world,  might  therefore,  in  comparing 
Christianity  with  its  ancient  religions,  lead  us  to  imagine  that 
we  found  in  them  the  same  divine  element,  only  in  a  more  multi- 
form shape.  But  all  becomes  a  different  matter  when  the 
view  is  based  on  a  different  notion  of  the  Divine  Being,  and  his 
relation  to  the  world,  and  of  creation  ;  since  in  all  those  forms 
of  the  religion  of  nature,  instead  of  the  idea  of  a  personal, 
living  God,  such  as  he  declares  himself  in  revelation,  the 
Pantheistic  conception  predominates.  Hence  the  seeming 

*  It  is  in  such  resemblances  of  the  Christian  element  in  the  old  reli- 
gion that  Tertullian  thought  he  discovered  the  ingenia  diaboli  qusedam 
de  divinis  affectantis. 
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resemblance  soon  transforms  itself  into  an  essential  difference. 
And  if  those  old  religions  were,  by  virtue  of  such  supposed 
relationship,  to  be  adopted  into  Christianity,  this  could  only 
be  effected  by  severing-  Christianity  itself  from  its  natural 
connection  with  the  preparatory  revelation  of  religion  in 
Judaism,  and  by  fusing  it  with  a  Pantheistic  religion  of 
nature,  and  thereby  transforming  Christianity  into  an  entirely 
different  thing. 

In  this  respect  mainly  Manicheism  differs  from  Gnosticism, 
that  in  the  former  the  element  of  an  old  Oriental  theosophy 
introduces  itself  to  a  far  greater  extent  into  Christianity, 
and  so  appropriates  it  as  a  symbol  for  ideas  foreign  to  its  nature 
as  often  to  make  Christian  terms  appear  only  as  mere  acci- 
dents. Moreover,  in  this  system,  which  grew  up  in  countries 
unreached  by  the  influence  of  Platonic  philosophy  and  of 
ideas  which  were  derived  from  such  sources  Jewish  theology 
could  not  be  mixed  up  with  the  Oriental  theosophy.  Through- 
out the  Manichean  system  there  distinctly  glimmers  the  Zoro- 
astrian  doctrine  of  the  conflict  of  Ormuzd  and  Ahriman,  which 
we  have  already  observed  in  the  Gnostic  systems.  No  one 
can  fail  to  see  that  Mani  set  out  from  the  characteristic  prin- 
ciple of  the  Parsic  religious  view  ;  that  he  was  for  reconciling, 
for  fusing  together,  the  Zoroastrian  and  the  Christian  religions. 
The  remarks  which  we  formerly  made  respecting  Gnosticism, 
and  the  opposition  of  its  whole  mental  tendency  to  the  ori- 
ginal Parsism,*  apply  to  Manicheism  also ;  indeed  it  is  here 
still  more  strongly  marked.  That  leaning  to  a  morose  estrange- 
ment from  the  world,  which  is  altogether  alien  from  the 
original  Parsism,  constitutes  a  characteristic  difference  be- 
tween the  latter  and  Manicheism.  In  Manicheism  we  find 
the  aim  to  be  perfection,  the  utmost  possible  estrangement 
from  all  that  pertains  to  the  world  ;  in  Parsism,  a  plastic  influ- 
ence on  the  world.  And  this  practical  opposition  stands  con- 
nected with  a  radical  difference  in  the  whole  view  of  things. 
According  to  the  original  Parsism  it  is  on  a  pure  creation, 
proceeding  from  Ormuzd,  that  Ahriman  exercises  a  disturb- 
ing, destructive  action.  Hence  the  genuine  champion  in  the 
service  of  Ormuzd  has  to  combat  this  influence.  According 
to  the  Manichean  theory  there  is  an  evil  principle  at  work 
in  the  whole  of  creation,  and  holding  in  bondage  the  elements 
*  See  above,  p.  14. 
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which  came  from  the  kingdom  of  light.  Deliverance  from 
this  bondage,  so  that  the  emancipated  spirit  may  once  more 
be  united  with  its  original  source,  is  therefore  the  highest 
end.  Now  it  is  true  that,  to  account  for  this  radical  difference, 
it  might  be  sufficient  to  suppose  that  by  a  mixture  of  Parsism 
with  Christianity,  and  especially  with  the  Christian  principle 
apprehended  after  a  one-sided  and  ascetical  manner,  the  cha- 
racter of  Parsism  itself  must  have  undergone  great  alterations, 
It  may  be  conceived  that  the  commixture  of  two  systems 
might  have  given  birth  to  a  third,  wearing  in  its  general 
aspect  and  in  its  details  a  type  different  from  either.  Yet 
there  is  much  in  Manicheism — as,  for  example,  the  doctrine 
of  metempsychosis,  of  a  soul  fettered  in  every  part  of  nature ; 
the  reverence  shown  by  the  perfect  Manichean  for  all  that 
has  life,  which  arose  from  his  belief  that  the  same  spirit  of 
heavenly  origin  is  more  or  less  straitly  imprisoned  and  con- 
fined in  all  natural  objects ;  the  cautious  fear  which  it  gave 
rise  to  of  injuring  even  the  leaf  of  a  tree — which  betrays  a 
striking  affinity  between  Manicheism  and  that  religion  which 
is  the  most  widely  extended  in  Asia,  which,  through  its  insti- 
tutions, akin  to  the  monasticism  of  the  middle  ages,  and 
through  the  feelings  of  gentleness  and  of  self-sacrificing 
benevolence  which  it  awakened,  became  to  many  tribes 
a  means  of  transition  from  the  wildest  barbarism  to  semi- 
civilization — we  mean  Buddhism.*  Moreover  we  are  not 
merely  led  to  this  hypothesis  by  comparing  the  inner  cha- 
racter of  the  two  systems,  but  there  are  distinct  outward  and 
historical  indications  which  go  far  to  show  that  Mani  attached 
himself  to  Buddhism,  having  visited  countries  where  the 
Buddhist  missionaries  and  pilgrims  had  already  spread  them- 
selves. 

Among  the  forerunners  of  Mani,  (if  we  may  consider  in  this 
light  one  from  whose  writings  Mani  is  supposed  to  have 
drawn  largely,)  Western  tradition,  which  is  built  on  many  mis- 
apprehended facts,  names  Buddas.  And  of  him  it  relates  that 

*  In  the  first  edition  of  my  Church  History  I  had  alluded  only  in  a 
cursory  way  to  the  relationship  of  Manicheism  and  Buddhism ;  it  is 
the  great  merit  of  Dr.  Baur  (constituting  an  epoch  in  this  department 
of  history)  that  in  his  work  on  the  Manichean  system  (Tubingen,  1831) 
he  has  fully  exhibited  and  unfolded  this  relationship,  and  thus  opened  a 
new  path  for  the  genetic  exposition  of  Manicheism. 
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ne  pretended  to  have  been  miraculously  born  of  a  virgin. 
Something  similar  occurs  also  in  the  narratives  of  the  birth 
of  Buddha,  when  he  appeared  in  humanity.  Later  Mani- 
cheans  taught  expressly  that  Mani,  Buddas,  Zoroaster,  Christ, 
and  the  Sun  are  the  same  ;*  and  this  view  agrees  entirely  with 
the  Buddhist  doctrine  that  Buddha  manifested  himself  on  earth 
at  different  times,  under  different  forms  of  human  existence, 
either  real  or  apparent,  and  that  in  all  these  different  manifes- 
tations he  published  the  same  religion. 

Mani  is  said,  moreover,  to  have  retired  to  a  cave  in  the 
province  of  Turkistan,  and  when  he  came  forth  from  it  he  set 
up  the  pretension  of  having  received  special  revelations.  Now 
sacred  grottos  occupy  an  important  place  among  the  sanc- 
tuaries of  Buddhism,  and  in  modern  times  such  monuments  of 
this  religion  have  been  discovered  in  the  districts  bordering  on 
Persia  and  Bactria.'f 

It  is  highly  probable  that  in  the  public  life  of  Mani  two 
epochs  ought  to  be  distinguished.  And  this  view  of  the  matter 
seems  also  to  be  confirmed  by  all  our  historical  notices  of  him. 
In  the  first,  his  aim  was  simply  to  reconcile  and  blend  together 
Parsism  and  Christianity  ;  in  the  second,  he  has  already  in  his 
travels  become  acquainted  with  Buddhism.  From  it  a  new 
light  arose  upon  him,  and  he  supposed  that  he  had  now 
attained  to  a  better  understanding  of  the  truth  in  all  the  three 
religions.  Dualism  was  now,  in  his  case  gradually  to  pass  at 
last  into  the  theory  of  the  pantheistic  one.  For  we  cannot 
help  considering  Buddhism  (although  this  view  has  been 
denied  by  many  in  modern  times)  as  one  phenomenal  phase 
of  Pantheism  ;  as  indeed  we  must  regard  in  this  light  every 
doctrine  which  does  not  recognise  God  as  a  self-conscious 
cause  of  existence,  that  acts  freely  and  with  design.  The 
Dualism  of  Buddhism  is  of  quite  a  (different  kind  from  that  of 
Parsism.  It  is  not  a  positive  kingdom  of  evil  that  in  it  stands 
opposed  to  the  kingdom  of  good,  and  with  a  corrupting  influ- 
ence insinuates  itself  into  the  creation  of  the  latter.  But  it 
means  by  Dualism  nothing  else  than  that  the  Divine  Being 


*   Tav   Zetod^Kv    xat    Bat/Sav  xut    <rov    X^/TTCV    xa.}    rov    ~Ma.vi%et7av    xct}    TOV 

fatov  tv<t  xui  -rev  etitrov  iJveci.    See  Jacob.  Tollii  insignia  itinerarii  Italici. 
Traject.  1696.     P.  134. 

f  See  the  work  of  C.  Hitter.  Die  Stupa's,  oder  die  architektonischen 
Denkmale  der  indo-baktrischen  Konigsstrasse  und  die  Kolosse  von  Bami- 
van.  Berlin,  1  838.  S.  30,  u.  d.  f. 
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is  under  the  necessity  of  passing  out  of  itself  into  manifes- 
tation ;  and  the  problem  then  arises,  how  from  this  mani- 
festation it  is  to  revert  to  pure  being.  Of  this  form  of  Dual- 
ism, in  its  connection  with  the  pantheistic  element,  the  same 
may  be  said  as  was  said  of  the  apparent  Neo-Platonic  Dual- 
ism, described  in  a  former  part  of  this  work.  There  are 
two  factors  in  it — the  Spirit  or  God,  and  nature  or  matter. 
When  the  Spirit  passes  out  of  itself  into  nature,  then  there 
comes  into  existence  the  phenomenal  world,  the  \vorld  of 
appearance,  of  Sansara — the  Maia.  The  Spirit  becomes 
more  and  more  numbed  in  nature,  more  completely  estranged 
from  itself,  even  to  entire  unconsciousness.  In  man  it  has  to 
pass  through  various  stages  of  development  and  purification 
again  before  it  can  be  wholly  released  from  the  constraining 
bonds  of  nature.  Then  being  stripped  of  all  limited,  indivi- 
dual existence,  it  becomes  conscious  of  its  oneness  with  the 
primal  /Spirit,  from  which  all  life  has  flowed,  and  thereupon 
passes  into  it.  This  is  to  become  Nirwana.  Thus  arises  the 
opposition  between  the  Spirit,  in  its  estrangement  from  itself, 
in  the  world  of  manifestation  or  of  appearance  (Sansara, 
Maia) ;  and  the  pure  being  of  the  Spirit  (Nirwana).  It  is  a 
characteristic  feature  of  the  Buddhistic  mode  of  view,  and  an 
evidence  of  the  unity  which  lay  at  the  root  of  its  Dualism, 
that  it  describes  the  highest  stage  of  perfection  to  be  that 
point  of  consciousness  at  which  Sansara  and  Nirwana  have 
become  one ;  when  the  Spirit,  no  longer  affected  by  appear- 
ances, can  energize  freely  with  them,  and  amidst  the  world 
of  semblance,  and  recognising  it  as  a  semblance,  and  in  its 
necessity,  thinks  pure  being  only — the  entire  oneness  of  the 
present  and  the  future  worlds.*  Thus  Buddha  descends  to  the 

*  This  non-difference  of  Sansara  and  Nirwana  is  a  main  position  of 
Buddhistic  -wisdom ;  see  Schmidt's  Essays  on  the  fundamental  doctrines 
of  Buddhism,  in  the  Memoirs  of  the  Petersburg  Academy  of  Sciences, 
vol.  I.  1832,  pp.  223  and  235 ;  also,  the  History  of  the  Eastern  Moguls, 
written  from  a  Buddhistic  point  of  view,  in  the  German  translation  by 
Schmidt,  published  at  Petersburg  in  1829,  in  which  (p.  271)  it  is  said 
of  a  wise  man  that  "  he  followed  the  doctrine  of  the  nothingness  of  all 
things,  and  attained  to  the  knowledge  that  there  is  nothing  terrible 
either  in  Sansara  or  Nirwana."  We  may  here  compare  the  language  of 
Jacob  Brahmen,  which  no  doubt  admits  of  being  understood  in  another 
sense  than  that  of  the  pantheistic  Buddhism :  "  He  to  whom  eternity  is 
as  time,  and  time  as  eternity,  is  delivered  from  all  strife."  I  have 
chiefly  taken  for  the  basis  of  my  statement  of  Buddhistic  doctrines  the 

VOL.  II.  M 
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world  of  Sansara  for  the  redemption  of  the  souls  imprisoned 
therein,  and  both  are  one  to  him. 

In  all  cases  where  Mani  represented  his  ideas  in  images  of 
sense,  he  adopted  the  Zoroastrian  Dualism ;  but  he  introduced 
into  them  Buddhistic  notions.  Now  we  meet  with  various 
forms  of  representation  in  the  Manichean  system — those  -in 
which  a  Parsic  investiture  is  the  more  prominent,  and 
which  exhibit  a  kingdom  of  evil  actively  attacking  the  king- 
dom of  light  ;  and  those  which  seem  to  have  more  of  a 
Grecian  colouring,  and  which  are  chiefly  occupied  with  the 
opposition  between  God  and  matter.*  We  might  indeed 
suppose  that  the  latter  mode  of  representation  sprang  from  a 
transference  of  Mani's  doctrines  into  the  Hellenic  style  and 
language.  But  if  we  take  into  consideration  the  Buddhistic 
principles  with  which  Mani  had  fused  his  Zoroastrian  ideas, 
we  shall  rather  see  in  it  an  original  form  of  apprehension,  in 
accordance  with  the  system  of  Buddha.  Moreover,  Mani  him- 
self may  perhaps  have  expressed  himself  differently,  according 
as  he  employed  conceptions  and  forms  of  the  understanding, 
after  the  manner  of  Buddhism,  or  adopted  the  Parsic  mode  of 
representation,  which  made  use  of  symbols  chiefly. 

If  the  two  systems  of  religion  which  Mani  combined  with 
Christianity  are  considered  in  their  relation  to  the  latter,  the 
whole  matter  will  shape  itself  as  follows.  In  its  doctrine  of  a 
conflict  between  the  kingdoms  of  good  and  of  evil,  of  the  mission 
of  the  servants  of  Ormuzd  to  exert  a  shaping  influence  on  the 
world,  and  thus  to  counteract  the  destructive  influence  of  Ahri- 
man,  and  also  in  its  doctrine  of  the  final  victory  awaiting  the 
kingdom  of  light,  and  of  the  glorious  regeneration  of  the  world 
as  well  as  of  the  resurrection,  the  religion  of  Zoroaster  presents  a 
point  of  agreement  and  union  with  Christianity.  Moreover,  the 
central  idea  of  Christianity,  the  general  idea  of  redemption, 
might  probably  adjust  itself  to  the  need  of  purification  here 
supposed ;  but  the  more  precise  apprehension  of  the  notion  of 
redemption,  the  doctrine  of  a  personal,  historical  Redeemer, 

essays  of  Schmidt  just  referred  to,  and  those  -which  are  found  in  the  same 
Memoirs  for  the  year  1834,  vol.  II. 

*  So  says  Alexander  of  Lycopolis,  in  his  work  against  the  Mani- 
cheans  in  Combefis.  Graecorum  patrum  auctarium  novissimum. 
Paris,  1672,  P.  II.  f.  4,  where  he  says  of  Mani,  a/>%«?  MSkro  Btov  xa,} 
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was  something  foreign  to  this  system.  On  the  other  hand, 
Buddhism  testifies  most  distinctly  to  the  consciousness  of  the 
need  of  a  redemption,  and  that  too  of  one  to  be  effected 
through  a  true  entrance  of  the  divine  essence  into  the  forms  of 
human  nature  (the  incarnation  of  the  Buddha).  But  this 
resemblance  between  Christian  and  Buddhistic  ideas  is  how- 
ever only  in  appearance  ;  for  the  Christian  notion  of  the 
redemption  and  of  the  Redeemer  is  peculiarly  qualified  by  the 
Christian  notions  of  that  from  which  man  is  to  be  redeemed, 
viz.  sin,  and  of  Him  who  is  the  supreme  cause  of  the  redemp- 
tion, viz.  God.  But  the  Christian  notion  of  sin,  which  is 
grounded  on  the  freedom  of  the  creature,  is  quite  foreign  to 
Buddhism.  The  world  of  appearance,  the  Sansara,  in  so  far 
as  it  holds  the  spirit  in  oppression  and  confinement,  is  the 
cause  of  all  evil.  Hence  the  tempter  in  the  theory  of  Buddh- 
ism, who  answers  to  Satan  in  the  Christian  representation,  is 
not  an  intelligence  fallen  from  his  allegiance  to  God,  nor  eveny 
as  in  the  Parsic  system,  an  originally  evil  principle  ;  but  he  is- 
the  king  of  the  Shimnus  (Demons),  who  stand  at  the  head  of 
the  third  world,  or  the  world  of  sensual  pleasures  and  of 
changeable  forms,  who,  for  the  purpose  of  retaining  the  souls 
in  bonds  within  the  Sansara,  of  preventing  them  from  rising 
to  the  Nirwana,  deceives  them  with  many  a  delusive  show. 
He  is,  in  short,  nature  personified,  which  seeks  to  retain  every- 
thing within  her  enchanted  circle,  whose  enticements  the  spirit 
must  resist  in  order  to  attain  to  freedom.  Redemption  there- 
fore is  the  release  of  the  soul  from  the  bonds  of  Sansara,  from 
the  circle  of  the  metempsychosis,  through  which  the  spirits 
fettered  in  the  bonds  -of  nature  must  wander — it  is  the  spirit's 
return  to  itself.  The  final  end  of  it  is  the  becoming  Nirwana, 
and  the  means  whereby  this  end  is  attained  is  coming  to  the 
knowledge  of  the  essence  of  the  spirit,  and  of  the  world  of 
appearance.  And  as  Buddhism  knows  no  personal  God,  but 
substitutes  in  place  of  him  the  general  notion  of  spirit,  it 
could  riot  entertain  the  idea  of  the  incarnation  of  God  in  a 
determinate  person, — of  a  redemption  accomplished  by  this 
person  once  for  all.  On  the  contrary,  it  supposes  a  multitude 
of  manifestations  of  Buddha,  which  thereupon  commence  new 
periods  in  the  history  of  the  world.  And  every  man,  by  freeing 
himself  from  the  bonds  of  the  Sansara,  is  capable  of  raising 
himself  finally  to  the  dignity  of  a  Buddha ;  for  in  all  there 
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exists  ill  fact  one  and  the  same  spirit.  In  Mani's  doctrine 
of  Christ,  and  of  the  elect,  we  find  much  which  is  in  affinity 
with  these  views,  mixed  up  however  with  Parsic  and  Chris- 
tian ideas. 

In  its  determination  of  the  ultimate  end  to  which  the  conflict 
of  the  kingdom  of  light  with  the  kingdom  of  darkness  is  to 
lead,  Parsism  approaches  nearer  to  Christianity  than  Buddhism. 
For,  according  to  the  latter,  the  ultimate  end  of  the  redemptive 
manifestations  of  Buddha  is  to  deprive  nature  of  spirit,  and,  after 
the  spirit  shall  have  gathered  to  itself  every  kindred  element 
that  is  held  bound  under  the  fetters  of  Sansara,  to  accomplish  its 
return  to  the  original  unity  of  the  universal  spirit.  We  shall  see 
how  Mani's  doctrine  agrees  on  this  head  more  fully  with  Buddh- 
ism than  with  Parsism.  On  the  whole,  however,  we  cannot 
•deny,  that  although  Buddhism,  besides  the  notion  of  redemp- 
tion, contains  many  isolated  practical  elements,  such  as  the 
-doctrine  of  self-sacrificing  love,  self-denial,  which  might  pro- 
perly be  combined  with  Christian  ideas,  it  has,  nevertheless,  less 
that  is  in  affinity  with  Christianity  than  Parsism  has  ;  and  that 
the  predominant  spirit  of  speculative  Buddhism  might  easily 
exert  such  an  influence  on  the  Christian  doctrines  brought  in 
connection  with  it,  as  to  deprive  them  of  their  true  Christian 
import — a  remark  which  we  shall  find  corroborated  by  a  closer 
examination  of  Manicheism. 

Having  convinced  ourselves  that  an  outward  and  inner  con- 
nection exists  between  Manicheism  and  Buddhism,  this  result 
will  have  a  tendency  to  modify  our  views  of  the  relation 
between  several  of  the  Gnostic  systems  and  Buddhism.  It 
calls,  no  doubt,  for  special  caution  lest  we  fall  into  the  error 
of  tracing  to  such  outward  influences  what  may  be  satisfac- 
torily and  sufficiently  explained  by  an  inward  intellectual 
affinity.*  Analogies  of  this  sort,  having  a  perfectly  internal 
origin,  often  recur  in  the  historical  development  of  Chris- 
tianity, wherever  corruptions  of  purely  Christian  truth  have 
sprung  up.  And  all  these  may  easily  be  recognised  as 
earlier  stages  of  religious  development  which  here  and  there 
have  mixed  themselves  up  with  Christianity ;  and  to  this  cate- 

*  Thus  Schmidt,  in  his  Essay  on  the  affinity  of  Gnostico-theosophic 
doctrines  with  the  religious  systems  of  the  East,  especially  Buddhism 
(Leipsic,  1 828),  has  evidently  gone  too  far  in  this  respect. 
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gory  belongs  also  the  pantheistic  element  of  Buddhism.*  But 
now,  as  we  find  in  Manicheism  so  much  that  is  in  affinity  with 
the  earlier  Gnostic  systems,  and  as  the  derivation  of  the  former 
from  the  influence  of  Buddhism  is  historically  established,  the 
question  may  perhaps  arise  whether  we  ought  not  to  suppose  a 
common  source  from  which  those  earlier  systems  drew  as  well 
as  this  last  ?  f 

We  will  then  first  of  all  cast  a  glance  at  the  early  educa- 
tion of  Mani.  With  regard  to  his  history,  we  possess  two 
distinct  sources  of  information,  which  agree  in  only  a  few 
particulars,  while  in  all  other  respects  they  are  in  direct  con- 
tradiction to  each  other — a  Greek  and  an  Oriental  version  of 
it.  The  account  of  Cyril  of  Jerusalem,  of  Epiphanes,  of  the 
ecclesiastical  historians  in  the  fourth  and  fifth  centuries,  all 
point  to  one  common  source  J — the  Acts  of  a  disputation  said 
to  have  been  held  with  Mani  by  Archelaus  bishop  of  Cascar.§ 
But  those  Acts  have  come  down  to  us,  to  say  the  least,  in  a 
very  questionable  shape.  With  the  exception  of  some  few 
fragments  which  have  been  preserved  in  the  Greek,  they 
appear  only  in  a  Latin  translation  from  the  Greek,  which  was 
perhaps  nothing  more  than  an  unfaithful  version  from  the 
Syriac.||  These  Acts  manifestly  contain  an  ill-connected 

*  When,  in  the  legends  of  Buddhism,  it  is  related  of  a  Buddha 
that  he  addressed  birds  and  fishes,  who  most  devoutly  listened  to  him, 
and  that  he  thereby  prepared  the  way  for  the  emancipation  of  the 
spirits  imprisoned  in  these  creatures  from  the  bonds  of  Sansara,  the 
story  is  entirely  consistent  with  the  religious  consciousness  of  this  pan- 
theistic theory.  But,  on  the  other  hand,  when  we  find  a  similar  story 
in  the  life  of  St.  Francis,  we  only  see  in  this  latter  case  how  near  the 
aberration  of  an  eccentric  religious  feeling  may  verge  on  a  position 
•\vhich  is  wholly  foreign  to  and  inconsistent  with  the  Christian  con- 
sciousness. [See  also  the  Life  of  S.  Philip  Neri  of  the  Oratory.— Eng.  Ed.] 

t  For  example,  the  gradual  de-spiritualizing  of  the  world  in  the 
Ophitic  system ;  the  thoroughly  Buddhistic  idea  that  he  who  has  attained 
to  the  Nirwana  in  the  midst  of  the  Sansara  is  lord  over  the  latter,  can 
perform  all  miracles;  in  Carpocratianism,  that  he  is  even  superior  to  the 
mundane  deities,  who  are  beings  still  subject  to  change. 

%  Eusebius,  who  wrote  before  this  source  of  information  became 
known,  was  unable  to  say  anything  relative  to  Mani's  personal  history. 

§  If  there  is  no  mistake  here  in  the  name, — if  it  was  not  rather 
Carrha)  (pH),  in  Mesopotamia,— according  to  what  we  must  allow 
to  be  a  very  uncertain  conjecture. 

||  Jerome  reports  (De  vit.  illustr.  72)  that  these  Acts  were  written 
originally  in  Syriac ;  but  the  first  oriental  author  who  shows  any 
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narrative,  savouring  in  no  small  degree  of  the  romantic. 
Although  there  is  some  truth  at  the  bottom  of  it — as,  for 
instance,  in  the  statement  of  doctrine  there  is  much  that  wears 
the  appearance  of  truth,  and  is  confirmed  also  by  its  agree- 
ment with  other  representations — still  the  Greek  author  seems, 
from  ignorance  of  Eastern  languages  and  customs,  to  have 
introduced  a  great  deal  that  is  untrue,  by  bringing  in  and 
confounding  together  discordant  stories,  through  an  uncritical 
judgment  and  exaggeration.*  How  difficult  it  was  for  a 
Greek  to  enter  into  national  peculiarities  wholly  foreign  to 
his  own  is  but  too  well  known. 

In  some  few  points  we  may,  even  with  the  scanty  means 
we  possess  for  deciphering  this  historical  enigma,  trace  the 
misapprehensions  which  lie  at  the  bottom  of  these  stories. 
The  first  origin  of  the  Manichean  doctrines  is  derived  from  a 
Saracen  merchant,  Scythianus  by  name,  who,  it  is  said,  by 
many  journeys  to  Asia,  Egypt,  and  Greece,  had  accumulated 
a  large  fortune,  and  at  the  same  time  acquired  an  intimate 
knowledge  of  the  Oriental  and  the  Grecian  philosophies. 
This  Scythianus  is  said  to  have  lived  near  the  times  of  the 
apostles — a  statement  indeed  which  the  story  itself  proves  an 
anachronism  ;  for  otherwise  Mani  would  have  lived  but  a  few 

fnerations  after  the  same  period.     The  heir  and  disciple  of 
ythianus  is  said  to  have  been  a  certain  Terebinth,  who  after- 
wards called  himself  Buddas.     We  have  already  stated  what, 
without  any  question,  is  to  be  understood  here  by  the  name 
Buddas.t     Now  if  it  is  clear  that  by  Buddas  we  are  not  to 

acquaintance  with  these  Acts  was  Severus,  the  bishop  of  Asmonina  in 
Egypt,  who  wrote  about  the  year  978.  See  Renaudot,  hist.  Patriarch. 
Alex.  p.  40.  His  account  differs,  however,  in  many  respects,  from  the 
revision  of  the  Acts  which  has  come  down  to  us.  It  is  indeed  much 
more  simple ;  a  fact  which  seems  to  show  that  his  copy  of  the  Acts 
was  not  the  same  with  ours,  but  another  of  the  same  kind,  and  perhaps 
the  original  from  which  ours  has  been  derived.  Heraclian  bishop  of 
Chalcedon  says  (Photius,  cod.  95)  that  a  certain  Hegemonius  was  the 
compiler  of  those  Grecian  Acts. 

*  Beausobre  properly  rejected  the  Western  narratives,  whose  want  of 
authenticity  he  satisfactorily  proved,  and  confined  himself  wholly  to 
the  Oriental.  The  objections  urged  by  Mosheim  against  this  course 
possess  but  little  force. 

f  It  has  been  justly  observed  that  the  Greek  name  Tigt&vSo;  is 
perhaps  only  a  translation  of  the  Chaldee  KDP'13?  by  which  the 

Targums  render  the  Hebrew  word  i"6t$,  which  the  Alexandrians  again 
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understand  any  historical  person,  the  name  of  Scythian  also,  as 
such  a  designation,  becomes  equally  suspicious.  One  is  natu- 
rally inclined  to  take  it  as  simply  a  geographical  name  refer- 
ring to  those  nations  among  which  Buddhism  first  extended 
itself.  However,  we  shall  not  venture  to  express  a  decided 
opinion  on  the  point,  especially  as  letters  of  Mani,  addressed 
to  a  person  of  this  name,  are  cited.* 

The  Oriental  narratives  possess  much  more  of  internal  con- 
sistency. They  are  found,  it  is  true,  in  historians  of  much 
more  recent  date  than  the  Grecian  sources ;  but  the  Oriental 
writers  have  undoubtedly  availed  themselves  of  older  records, 
in  using  which,  moreover,  they  were  not  liable  to  fall  into  the 
same  errors  with  the  Greeks,  f 

Rightly  to  understand  the  phenomenon  of  such  a  man  as 
Mani,  we  must  figure  to  ourselves  the  circumstances  and  rela- 
tions under  which  he  was  educated.  By  birth  he  was  a  Per- 
sian ;  but  it  is  a  question  whether  in  this  case  Persia  is  to  be 
understood  in  the  strict  sense,  or  whether  it  refers  only  to 
some  province  belonging  to  the  great  Persian  empire.  In 
favour  of  the  latter  interpretation  is  the  fact  that  Mani  com- 
posed his  works  in  the  Syriac  language  ;  from  which  it  might 
be  concluded  that  he  was  a  native  of  one  of  those  provinces  of 
the  Persian  empire  where  Syriac  was  the  vernacular  tongue. 
This  fact,  however,  by  itself,  proves  nothing ;  for  even  with- 
out this  inference  it  would  easily  admit  of  being  explained  if  we 
suppose  that  the  Syriac,  through  the  intimate  connection  of 
the  Persian  Christians  with  the  Syrian  church,  had  very 
early  become  the  written  language  of  the  Persian  theolo- 
gians. In  which  case  Mani  may  have  been  induced  to  employ 
this  language  (although  it  was  not  his  vernacular  tongue), 

translate  Ts^/3/yS-a,-.  Another  hypothesis  has  been  started  by  Eitter,  in 
the  work  above  referred  to,  p.  29,  viz.  that  the  Grecized  name  Tere- 
binthos  is  based  on  a  predicate  of  Buddha,  originating  in  those  countries 
where  Mani  became  acquainted  with  Buddhism, — Tere-Hintu,  lord  of 
the  Hindoos.  It  is  a  point  on  which  nothing  certain  can  be  ascertained. 
Possibly  Terebinth  may  have  been  an  historical  person,  to  whom  many 
things  ascribed  to  Buddha  had  been  transferred. 

*  Vid.  Fabricii  bibl.  Grsec.  vol.  VII.  f.  316. 

f  The  oriental  narratives  in  Herbelot's  Bibliotheque  Orientale,  sub  v. 
Mani,  —in  the  Persian  historian  Mirkhond's  History  of  the  Sassanides, 
cited  in  Silvestre  de  Sacy,  Memoires  sur  diverses  Antiquites  de  la  Perse. 
Paris,  1793.  In  Abulpharag.  and  Pococke,  Specimen  hist.  Arab. 
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by  the  hope  of  promoting-  by  this  means  the  introduction  of 
his  doctrine  into  other  countries.  He  is  said  to  have  sprung 
from  a  family  of  the  Magians  (the  Persian  sacerdotal  caste)  ; 
at  the  age  of  manhood,  if  these  statements  are  trustworthy, 
he  embraced  Christianity,  and  became  presbyter  of  a  church 
in  Ehvaz  or  Ahvaz,  the  chief  city  of  the  Persian  province 
Huzitis.  At  any  rate,  it  is  probable  that  Mani  had  been 
educated  in  the  religion  of  Zoroaster,  and  embraced  Christi- 
anity at  some  later  period  of  life. 

We  are  not  sufficiently  informed  with  regard  to  his  early 
history  to  be  able  to  determine  whether,  in  the  first  instance, 
he  abandoned  the  religion  of  his  fathers  and  embraced  Chris- 
tianity from  an  honest  conviction,  and  afterwards,  offended  at 
the  form  which  the  teaching  of  the  church  had  given  to  it,  he 
returned  in  his  soul  to  the  fundamental  ideas  of  his  earlier 
religion,  tinder  the  belief  that  by  being  combined  with  these 
Christianity  first  assumed  its  true  and  proper  light ;  or  whether 
from  the  very  first  he  had  been  attracted  to  Christianity  by 
its  affinity  to  many  Persian  views,  without  noticing  the  essen- 
tial difference  which  might  exist  among  similar  ideas,  accord- 
ing to  the  peculiar  sense  and  position  they  assumed  in  Chris- 
tianity or  in  the  Persian  religion.  In  the  latter  case  he  was 
from  the  beginning  simply  trying  to  construct  a  religious 
system  of  his  own,  by  fusing  together  Persian  and  Christian 
elements. 

The  reestablishment  of  their  ancient  empire,  upon  the  ex- 
pulsion of  the  Parthians,  had  called  forth  a  desire  among  the 
Persians  to  purify  the  religion  of  their  fathers  from  all  foreign 
elements,  and  restore  it  to  its  original  splendour.  Consequently, 
disputes  arose  as  to  what  was  to  be  considered  the  pure  doo- 
trine  of  Zoroaster;  especially  on  several  points  which  had 
been  left  undecided  by  the  previous  religious  tradition,  as,  for 
example,  whether  a  primal  essence  was  to  be  supposed,  exalted 
above  the  two  conflicting  principles.  Deliberations  were  held 
for  the  purpose  of  investigating  the  questions  in  dispute ;  and 
pretended  prophets  arose,  who  were  for  settling  every  diffi- 
culty by  divine  inspiration.*  The  religion  of  Zoroaster, 
which  now  acquired  fresh  power,  and  set  itself  in  opposition 
to  all  the  foreign  religions  that  had  before  been  tolerated,  was 

*  See  Hyde,  Hist.  Relig.  vet.  Pers.  p.  276.  Memoires  sur  diverses 
Antiquites  de  la  Perse,  par  S.  de  Sacy,  p.  42. 
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brought  into  collision  also  with  Christianity,  which  under  the 
Parthian  government  had  been  suffered  to  advance  undisturbed. 
Amidst  such  circumstances,  the  thought  might  occur  to  one 
of  a  lively  and  profound  mind,  like  Mani,  that  he  was  called 
to  work  such  a  reformation  of  Christianity,  which  an  inter- 
mixture of  Judaism  had  corrupted,  as  should  sever  it  from 
its  connection  with  the  latter,  and  bring  it  into  more  inti- 
mate union  with  ideas  of  the  Zoroastrian  religion.  Mani 
— as  was  afterwards  done  by  Mohammed — gave  himself  out 
to  be  the  Paraclete  promised  by  Christ.*  Hereby  he  in 
no  wise  understood  the  Holy  Ghost,  but  a  human  person,  an 
enlightened  teacher  promised  by  Christ,  who  was  further  to 
develop  the  religion  revealed  by  him,  in  agreement  with  his 
spirit,  and  purifying  it  from  the  corruptions  of  Ahriman,  espe- 
cially from  those  which  had  sprung  from  its  combination  with 
Judaism,  to  lead  the  faithful  to  a  conviction  of  those  truths 
which  in  the  earlier  times  men  were  not  in  a  condition  to 
understand.  By  him  that  perfect  knowledge  was  to  be  given 
of  which  Paul  had  also  spoken  as  a  knowledge  reserved  for 
some  future  period,  1  Cor.  xiii.  lO.f  Accordingly  Mani  could 
consistently  denominate  himself  at  one  and  the  same  time  the 
promised  Paraclete  and  the  apostle  of  Christ.  Accordingly 
the  letter  in  which  he  designed  to  unfold  the  fundamental 
doctrines  of  his  religious  system  (the  epistola  fundarnenti, 
which  was  so  famous  among  the  Manicheans)  opened  with  the 
following  words :  "  Mani,  called  to  be  an  apostle  of  Jesus 
Christ,  through  the  election  of  God  the  Father.  These  are 
the  words  of  salvation  from  the  eternal  and  living  fountain."]: 
He  first  came  forward  with  these  pretensions  towards  the  close 
of  the  reign  of  the  Persian  king  Shapur  I.  (Sapor),  circa  270 
A.D.  To  an  ardent,  profound  mind,  and  lively  imagination,  he 
united  varied  knowledge  and  practical  skill  in  the  arts,  of 
which  he  availed  himself  for  the  purpose  of  diffusing  his  doc- 
trines. He  is  said  to  have  been  distinguished  among  his 
countrymen  as  a  mathematician  and  astronomer  ;§  as  a  painter 

*  See  Mirkhond  in  Sacy,  p.  204.— Tit.  Bostr.  c.  Manich.  lib.  III.  in 
Canisii,  lect.  antiq.  ed.  Basnage  and  Gallaml.  bibl.  patr.  T.  V.  f.  326. 

f  See  Acta  cum  Felice  Manichceo,  lib.  I.  c.  9.  Opp.  Augustini,. 
T.  VIII.  \  Augustin.  c.  epist.  fundament!,  c.  5. 

§  He,  however,  possessed  no  great  knowledge,  doubtless,  in  these 
sciences.  Yet  it  is  highly  probable  that  a  good  deal  in  his  system  stood 
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the  fame  of  his  talents  long  survived  in  Persia.  In  the  outset 
he  succeeded  in  gaining  the  favour  of  the  prince  ;  but  when 
his  heretical  doctrines,  as  they  were  regarded  by  the  Magians, 
came  to  be  known,  he  was  obliged — if  any  confidence  can  be 
placed  in  the  later  legends,  and  if  the  hypothesis  was  not  in- 
vented to  account  for  the  different  portions  of  his  doctrine — 
to  seek  safety  from  persecution  by  flight.  He  now  made  dis- 
tant journeys  to  India,  and  even  to  China ;  and  dwelt  for  a 
long  time  in  Turkistan.  At  all  events,  his  longer  residence 
in  the  latter  province  seems  to  have  had  an  important  influence 
on  the  ultimate  shape  of  his  opinions.  For  it  was  here  that  he 
became  acquainted  with  Buddhism,  which  acquired  so  great 
an  influence  on  his  mind  as  to  give  a  peculiar  stamp  to  his 
whole  way  of  thinking,  and  to  make  him  embrace  the  wide 
scope  of  blending  together  all  the  three  religions.  From 
one  of  the  grottos  consecrated  to  Buddhism  he  issued  forth 
with  those  symbolical  pictures  which  were  designed  sensibly 
to  set  forth  the  doctrines  which,  as  he  pretended,  had  been 
made  known  to  him,  in  his  retirement,  by  divine  revelations. 
These  symbols  were  long  preserved  in  lively  remembrance 
among  the  Persians,  under  the  name  of  Ertenki-Mani. 

After  the  death  of  Sapor,  A.D.  272,  Mani  returned  to  Persia, 
where,  together  with  his  pictures,  he  was  well  received  by 
Hormuz  (Hormisdas),  Sapor's  successor.  The  latter  assigned 
to  him,  as  a  safe  place  of  residence,  the  castle  of  Deskereh,  at 
Chusistan  in  Susiana.  But  this  prince,  after  a  reign  of  less  than 
two  complete  years,  was  succeeded  by  Behram  (Varanes).  He 
also  at  first  evinced  a  favourable  disposition  towards  Mani, 
but  perhaps  only  in  appearance,  and  with  a  view  to  lull  him 
and  his  followers  into  security.  He  caused  a  disputation  to  be 
held  between  Mani  and  the  Magians,  which  resulted  in  Mani 
being  pronounced  a  heretic.  Refusing  to  recant,  he  was  flayed 
alive,*  and  his  skin  stuffed  arid  hung  before  the  gates  of  the 
city  Djondishapur,  A.D.  277, f  as  a  terror  to  his  followers. 

Let  us  now  proceed  to  unfold  the  Buddhist-Zoroastrian- 
Christian  system  of  doctrine  taught  by  Mani. 

closely  connected,  when  divested  of  its  mythical  dress,  with  a  partial  and 
defective  knowledge  of  these  sciences. 

*  A  cruel  mode  of  punishment,  which  was  doubtless  resorted  to  in  the 
East. 

f  The  chronology  in  this  case  is,  it  must  be  admitted,  quite  uncertain. 
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It  is  still  a  disputed  question  whether,  in  the  doctrine  of 
Zoroaster,  absolute  Dualism  is  the  starting-point,  and  conse- 
quently whether  the  hypothesis  of  a  common  principle  from 
which  both  Ormuzd  and  Ahriman  were  to  derive  their  being, 
viz.  time  without  end  and  without  beginning,  the  Zervan  Aca- 
rene  (answering  to  the  Gnostic  aeon,  /3v^oe,  and  to  the  Neo- 
Platonic  6V),  arose  out  of  a  speculative  need  of  reducing  the 
duality  to  a  higher  unity ;  or  whether  the  recognition  of  such  a 
primal  unity  was  the  original  doctrine,  which,  however,  before 
the  predominance  of  a  dualistic  theory  in  life,  had  been  driven 
in  the  background  of  the  consciousness.  From  the  procla- 
mation, still  extant,*  of  Mihr  Nerseh,  the  Persian  general 
and  grand-vizier,  published  upon  his  invasion  of  Armenia, 
A.D.  450,  it  is  clear  that  at  that  date  the  acknowledgment 
of  a  primal  essence,  which  existed  before  the  contrariety  mani- 
fested itself  in  creation,  was  an  article  of  the  Persian  orthodoxy. 
We  find  here  a  view  of  the  matter  which  is  akin  to  that 
Gnostic  scheme  that  reduced  Dualism  to  a  unity,f  and  sup- 
posed the  contrariety  of  good  and  evil  to  be  somehow  neces- 
sary in  the  evolution  of  life  from  God.  The  first  germ  of 
evil  is  in  this  document  derived  from  the  supreme  essence, 
from  the  great  god  Zervan  himself.  This  is  the  Perchance, 
which  God  spake,  the  principle  of  doubt,  of  uncertainty, 
which  must  once  make  its  appearance,  before  all  could  shape 
itself  into  a  certain  and  stable  existence.J  The  opposite 
doctrine  of  an  absolute  Dualism  was  maintained  by  the 
Magusaeian  sect,§  and  the  latter  was  followed  by  Mani. 

*  First  communicated  by  St.  Martin  in  his  Memoires  historiques  et 
geographiques  sur  FArmenie,  Paris,  1819,  T.  II.  p.  472, — but  more 
fully  after  another  recension,  in  the  History  of  the  religious  wars  be- 
tween Armenia  and  Persia,  composed  by  the  Armenian  bishop  Elisseus, 
and  translated  from  the  Armenian  into  English  by  Prof.  Newman. 
London,  1830.  P.  11,  ff. 

f  See  above,  p.  15. 

j  This  remarkable  view  is  expressed  in  the  following  language  : — 
"  Before  heaven  or  earth  existed,  the  great  god  Zervan  prayed  a  thousand 
years,  and  spake :  '  Were  I  perchance  to  obtain  a  son,  Vormist  (Ormuzdj, 
who  will  create  heaven  and  earth?'  and  he  begat  two  in  his  body, 
one  by  virtue  of  his  prayer,  the  other  because  he  said  perchance."  The 
first  was  Ahriman,  the  son  of  doubt,  the  principle  which  makes  every- 
thing a  question.  We  here  perceive  the  fountain-head  of  later  Christian 
sects,  in  which  Satan  was  designated  as  the  first-born. 

§  See  Shahristani,  in  Hyde,  1.  c.  p.  295. 
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Thus  he  was  able  to  transfer  the  Persian  Dualism  to  the 
Buddhist  opposition  of  spirit  and  matter. 

Accordingly  he  supposed  two  principles,  absolutely  opposed 
to  each  other,  with  their  opposite  creations ;  on  the  one  side 
God,  the  original  good,  from  whom  nothing  but  good  can 
proceed,  and  from  whom  all  destruction,  punishment,  corrup- 
tion is  alien  ;  the  primal  light,  from  whom  pure  light  radiates  ; 
— on  the  other  side,  original  evil,  which  can  work  only  by 
destroying,  decomposing, — whose  essence  is  wild,  self-conflict- 
ing tumult ;  matter,  darkness,  out  of  which  flow  powers  of  an 
wholly  correspondent  nature, — a  world  full  of  smoke  and 
vapour,  and  at  the  same  time  full  of  fire  that  only  burns  but 
shines  not.  These  two  kingdoms  subsisted  at  first  wholly 
separate  from  one  another.  The  Supreme  God  was  the  king 
of  the  empire  of  light,  as  the  original  source  of  an  emanation- 
world  in  affinity  with  himself;  and  most  nearly  connected 
with  him  were  the  JEons,  the  channels  for  the  diffusion  of 
light  from  that  primal  light,  to  whom,  as  representatives  of 
the  Supreme  God,  his  name  was  transferred  ;  who  therefore 
might  be  styled  deities,  without  detracting  from  the  honour 
due  to  the  primal  essence  alone.*  In  the  letter  in  which 
Mani  set  forth  the  fundamental  doctrines  of  his  religion^  he 
thus  describes  this  Supreme  God  at  the  head  of  his  kingdom 
of  light :  I  "  Over  the  kingdom  of  light  ruled  God  the  Father, 
eternal  in  his  sacred  race,  glorious  in  his  might,  the  truthful 
by  his  very  essence,  ever  blessed  in  his  own  everlasting  being, 
who  bears  within  him  wisdom  and  the  consciousness  of  his 
life,  with  which  he  embraces  the  twelve  members  of  his  light, 
that  is,  the  transcendent  riches  of  his  own  kingdom.  In  each 
of  his  members  are  hid  thousands  of  countless,  immeasurable 
riches.  But  the  Father  himself,  glorious  in  his  majesty, 
incomprehensible  in  his  greatness,  has  united  with  himsell 
blessed  and  glorious  JEons,  who  neither  in  numbers  nor  in 
greatness  can  be  estimated,  with  whom  this  holy  and  most 
glorious  Father  lives, — for  in  his  exalted  kingdom  no  needy 
or  feeble  being  dwells.  But  his  resplendent  realms  are 
founded  on  the  blessed  earth  of  light,  in  such  wise  that  no 
power  exists  by  which  they  could  ever  be  destroyed  or 

*  Like  the  Amshaspands,  Ized  of  the  Parsian  religion. 

f  The  epistola  fundamenti. 
£  Augustin.  contra  epist.  fundamenti,  c.  13. 
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shaken."*  The  powers  of  darkness  were  contending  in  wild 
rage  with  one  another,  when  in  their  blind  struggle  they 
approached  so  near  to  the  realm  of  light,  that  a  gleam  from 
that  hitherto  unknown  kingdom  reached  them  for  the  first 
time.  They  now  forgot  their  mutual  strifes,  and,  involuntarily 
attracted  by  the  splendour  of  the  light,  combined  with  one 
another  to  force  their  way  into  the  kingdom  of  light,  with 
a  view  of  appropriating  some  of  this  light. f  Now  there 
seems  to  be  something  inconsistent  in  Mani,  when,  after  having 
ascribed  to  the  empire  of  light  an  unshaken  stability,  he  pro- 
ceeds to  speak  of  a  danger  threatening  it,  which  rendered 
precautionary  measures  necessary,  and  could  thus  express 
himself:—"  Then  the  Father  of  the  most  blessed  light  be- 
holds a  vast  desolation  proceeding  from  the  darkness,  and 
threatening  his  holy  JQons,  unless  he  opposed  to  it  an  extra- 
ordinary divine  power, J  at  once  to  conquer  and  destroy  the 
race  of  darkness — so  that,  after  its  destruction,  the  inhabitants 
of  the  light  might  enjoy  tranquillity. "§  Simplicius  and  Evo- 
dius  have  in  fact  here  accused  him  of  contradiction ;  but 
this  charge  applies  rather  to  the  mythical  or  symbolical  form 
in  which  it  is  represented  than  to  the  train  of  thought  which 
is  therein  embodied.  The  fundamental  thought  with  Mani, 
as  with  the  Gnostics,  is  this, — that  the  blind  force  of  nature, 
which  resists  the  godlike  element,  tamed  and  subdued  by  its 
mixture  with  it,  must  finally  be  rendered  altogether  power- 
less. And  accordingly  Mani  passes  from  the  Zoroastrian 
theory  into  the  Buddhist, — that  nature,  by  degrading,  dis- 
sipating, and  fettering  the  spirit,  was  to  bring  about  its  own 

*  This  earth  of  light  Mani  did  not  conceive  to  be  anything  distinct 
from  the  supreme,  primal  essence,  but  to  be  simply  a  shaping  of  the  one 
divine  light-essence. 

f  It  is  easy  to  discern  the  fundamental  idea  here — that  the  evil  principle 
is  in  conflict  with  itself,  and  becomes  one  only  in  struggling  against  the 
good ;  such  is  the  attractive  power  which  the  good  exerts  on  evil  itself; 
—an  idea,  it  must  be  allowed,  in  direct  contradiction  with  the  dualistic 
theory  of  an  absolute  evil. 

J  Aliquod  nimium  ac  przEclarum  et  virtute  potens  nomen.  In  the 
Zoroastrian  system,  also,  the  Amshaspands  are  represented  as  armed 
champions  for  the  kingdom  of  light. 

§  The  epistola  fundamer.ti,  in  the  work  De  fide  contra  Manichjcos,  c. 
11,  of  which  Evodius,  bishop  of  Uzala  in  Numidia,  was  perhaps  the 
author  — to  be  found  in  the  Appendix  to  the  eighth  volume  of  the 
Benedictine  edition  of  St.  Augustiu. 
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dissolution,  and  the  final  result  would  be,  that  of  nature  thus 
unspiritualized  nothing  would  remain  but  the  dead  residuum, 
and  this  would  fall  a  prey  to  utter  annihilation.*  To  this 
last  result  of  all,  according  to  the  Buddhistic  view  of  the 
world,  Mani  indeed,  in  his  doctrine  of  final  causes,  did  not 
proceed,  as  we  shall  see. 

The  ruler  of  the  kingdom  of  light,  in  order  to  guard  its 
boundaries,  caused  the  JEon,  Mother  of  life,  to  emnate  from 
himself.  f  The  name  of  this  Genius  points  out  that  it  stands 
for  the  highest  mundane  soul,  —  that  the  divine  life  was  to 
separate  itself  from  the  unity  of  the  realm  of  light,  and  in 
the  conflict  with  the  ungodlike  element  was  to  resolve  itself 
into  individual  existences.  The  mother  of  life,  like  the  dvw 
ao(j)ia  of  the  Valentinian  system,  could  not  as  yet  be  affected 
by  the  kingdom  of  darkness.  Here  too  we  find  the  distinction 
between  the  higher  mundane  soul  belonging  to  the  kingdom 
of  light,  and  a  reflection  of  it,  which  mixes  itself  with  the 
kingdom  of  darkness.  \  This  mother  of  life  generates  the 
primitive  man,  with  a  view  to  make  him  an  opponent  to  the 
powers  of  darkness  —  the  same  idea  of  the  dignity  of  man's 
nature  which  we  previously  observed  among  the  Gnostics.§ 
The  primitive  man,  together  with  the  five  pure  elements,  fire, 
light,  air,  water,  and  earth  enters  upon  the  conflict.  Here 
we  again  recognise  ideas  borrowed  from  Parsism  —  the  reve- 
rence of  an  originally  pure  nature,  which  had  only  been  cor- 
rupted by  the  interference  of  Ahriman.  Moreover,  according 
to  the  Parsian  doctrine,  a  life  which  had  flowed  out  from  the 
kingdom  of  light  is  acknowledged  to  exist  in  the  original 
elements.  They  were  summoned  to  act  as  fellow-combatants 
against  Ahriman's  destroying  influences,  by  means  of  their 

*  See  Schmidt's  Essay  on  the  thousand  Buddhas.    See  the  Memoirs 
of  the  St.  Petersburg  Academy,  1834,  vol.  II.  p.  66. 

f    MflT»}£    TfiS     £«»??• 

%  Simplicius   (in  Epictet.   f.   187,  ed.  Salinas.)   aptly  describes  the 
Manicheau  doctrine  in  this  respect  :   OUT&  TO  vgurov  ayaSav  %ec*.vvi<r$cti 
Aiyovffiv,   ouri  TO,  aXAa  a.ya.^ce,   TK   vrpoffi^uf   O.VTM    ffvvovrct,   TTIV  f/.>j7tox  7tis 
xui   TOV   ^fAiot/^yov  (the   2/wv   tfviupet)   xat   <rou; 


§  The  vrouros  civSpavos  of  Mani  may  be  compared    with  the 
f  the 


of  the  Valentinians,  the  Adam  Kadmon,  and  especially  the 
Kajomorts  of  the  Zendavista,  respecting  whom  many  similar  things  are 
there  said.  It  is  quite  probable  that  Mani  adopted  this  Parsian  idea 
into  his  system  ;  and  we  shall  hereafter  see  how  he  might  have  found 
something  of  a  kindred  nature  even  on  this  point  in  Buddhism. 
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fructifying,  life-giving  power.  But  this  was,  however,  an 
element  at  variance  with  the  Buddhistic  view  of  nature  ;  and 
we  cannot  fail  to  recognise  in  it  the  preponderant  influence  of 
the  Zoroastrian  spirit.  Yet  this  is  modified  in  Mani  by  the 
fact  that  in  this  doctrine  matter  does  not  mean  the  elements 
of  actual  nature,  but  the  elements  of  a  higher  world — that 
which  is  itself — a  radiation  and  form  of  the  manifestation  of 
the  divine  essence.*  When  Mani  opposes  to  the  five  pure 
elements  of  the  kingdom  of  light  the  five  elements  of  the 
kingdom  of  darkness,  the  only  question  is,  whether  the  funda- 
mental idea  is  that  evil  is  ever  the  distorted  image  and  coun- 
terfeit of  the  good,  or  that  from  the  kingdom  of  light  forms 
must  go  forth  to  the  conflict  with  the  kingdom  of  darkness, 
which  seem  like  those  of  the  latter.  At  all  events,  it  was 
necessary  to  explain  how  visible  nature  arose  because  of 
matter,  or  the  kingdom  of  darkness,  having  seized  upon  part 
of  the  divine  essence  or  elements  of  the  spiritual  substance ; 
and  this  again  is  a  point  which  corresponds  entirely  with  the 
Buddhistic  scheme. 

But  the  primitive  man  is  worsted  in  the  conflict ;  he  is  in 
danger  of  falling  into  the  kingdom  of  darkness ;  in  this  strait 
he  prays  to  the  ruler  of  the  kingdom  of  light ;  and  the  latter, 
to  assist  him,  causes  the  living  spirit  to  emanate. f  This 
Spirit  raises  him  up  once  more  to  the  kingdom  of  light ;  but 
meanwhile  the  powers  of  darkness  had  succeeded  in  swallowing 
a  part  of  the  luminous  essence  of  the  first  man,  part  of  his 
armour.  And  this  is  the  mundane  soul,  now  mixed  with 
matter.  ;f  Here  again  we  perceive  the  affinity  of  Mani's  ideas 
with  those  of  the  Gnostics ;  for,  according  to  the  latter,  the 
Kara  aoffria  was,  it  is  true,  delivered  from  the  kingdom  of 
the  Hyle  by  the  Soter  sent  to  her  assistance  ;  but  in  the  mean 
while  a  seed  of  the  divine  life  had  fallen  into  matter,  and 
consequently  must  now  go  through  a  process  of  purification 
and  development.  And  so  it  invariably  comes  about,  that  by 
the  magical  power  of  the  divine  life,  of  the  light  of  the  soul, 
or  of  the  spirit,  the  wildly  tumultuous  kingdom  of  darkness  is 

*  Quinque  elementa  nihil  aiiud  quam  substantia  Dei.  Augustin. 
contra  Faustum,  1.  XI.  c.  3. 

f  The  Z,uv  wtvpu  occurs  also  in  the  Gnostic  systems,  -which  con- 
tain a  good  deal  that  is  analogous  to  Manicheism.  Actis  Thomas,  ed. 
Thilo,  p.  17.  J  The  ^vxji  »^VTUV. 
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in  time  tamed  in  spite  of  itself,  and  finally  rendered  power- 
less.* The  subjugation  of  that  tumultuous  and  blind  Nature- 
power  is  in  fact  the  end  aimed  at  in  the  creation  of  the  world. 
Mani,  it  is  said,  attempted  to  illustrate  his  doctrine  by  the 
following  parable.  A  good  shepherd  sees  a  lion  about  to 
rush  into  the  midst  of  his  flock.  He  digs  a  pit,  and  casts  into 
it  a  ram ;  the  lion  ravenously  springs  to  the  spot  to  devour 
his  prey,  but  in  so  doing  falls  into  the  pit,  from  which  he 
cannot  extricate  himself.  The  shepherd,  however,  contrives 
to  deliver  the  ram,  and  keeps  the  lion  confined  in  the  pit,  thus 
rendering  him  harmless  to  his  flock.f  In  a  similar  manner 
the  kingdom  of  darkness  is  rendered  harmless ;  the  souls  it 
has  devoured  are  finally  delivered  and  restored  to  their  native 
element. 

After  the  living  spirit  had  again  raised  man  to  the  kingdom 
of  light  he  began  his  preparations  for  purifying  the  souls 
which  had  been  mixed  up  with  the  kingdom  of  darkness ; 
which  is  the  final  cause  of  the  entire  creation,  and  the  end 
aimed  at  in  the  whole  course  of  the  world. J  That  part  of  the 
soul  which  had  not  been  affected  by  its  mixture  with  matter  or 
the  nature  of  darkness  he  raised  above  this  earth,  and  placed 
it  in  the  sun  and  the  moon,  that  from  thence  it  might  send  forth 
its  influence  to  release  and  drawr  back  to  itself,  through  the 
refining  processes  of  the  evolution  of  vegetable  and  animal 
life,  the  kindred  soul  diffused  through  all  nature,  and  held  in 
bondage  by  the  kingdom  of  darkness. 

Conformably  with  his  mixed  Buddhistic  and  Zoroastrian  view 
of  the  world,  Mani  saw  the  same  conflict  of  Ormuzd  and 
Ahriman,  of  spirit  and  of  matter,  the  same  process  of  purifica- 
tion, going  on  in  the  physical  no  less  than  in  the  moral  world. 
But  in  working  out  this  principle  he  confounded  together  the 
physical  and  ethical  elements,  in  contradiction  to  the  essence 


*  Titus  of  Bostra  (c.  Manich.  lib.  I.  c.  12)  well  describes  the  Mani- 
•ehean  doctrine  in  the  following  words :  'O  a.yu.§os  "Zuvaftiv  a.*oo-r't*.x<.i 
«r/v«,  <fivXci%ouffa,v  fjblv  S«Stv  vauf  ogov;,  TO  V  aXjjSsy  SsXsaj  ifOfAtvyy 
sis  O.KO  v  y  10  v  <r  55  v\y  ffutpgovio-ftov,  i$i  $  n  r  (^ox  o  y  <r  tva. 
u  ff  ft  i  £  iJ  >?  £  /  0  y. 

f  Disputat.  c.  Archelao,  c.  25.  This  parable  wears  every  mark  of 
being  genuine  ;  it  is  at  least  quite  in  the  spirit  of  Manicheism. 

J  As,  in  the  Valentinian  system,  the  Soter  first  puts  forth  his  influence 
after  he  has  been  raised  to  the  Sophia. 
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of  Christianity,  which,  by  freeing  religion  entirely  from  the 
mere  intuitions  of  nature,  distinctly  separated  these  two  ele- 
ments. As  in  the  Parsian  religious  system  the  sun  and  moon 
hold  an  important  place  in  the  conflict  in  the  physical  and 
spiritual  world  between  Ormuzd  and  Ahriman,  and  in  carrying 
on  the  universal  process  of  development  and  purification,  so 
they  do  also  in  the  system  of  Mani.  Almost  everything 
that  Zoroaster  taught  of  Mithras,  as  the  Genius  (Ized)  of  the 
Sun,  was  by  Mani  transferred  to  his  Christ — the  pure  soul, 
sending  forth  its  influence  from  the  sun  and  from  the  moon. 
Representing  the  soul  as  having  sprung  from  the  primitive 
man,  he  applied  in  this  sense  the  biblical  name  "  Son  of 
man"  (VIOQ  avSpuwov).  And  as  he  distinguished  between 
the  pure  and  free  soul  which  is  enthroned  in  the  sun,  and  its- 
kindred  soul  which  is  diffused  throughout  nature,  and  corrupted 
by  its  mixture  with  matter,  so  he  drew  a  similar  distinction 
between  a  son  of  man  superior  to  all  contact  with  matter 
and  incapable  of  suffering,  and  a  son  of  man,  so  to  speak, 
crucified  in  matter  and  suffering.*  Wherever  the  scattered 
seed  burst  forth  from  the  dark  tomb  of  the  earth,  unfolding 
itself  into  a  plant  with  its  blossom  and  its  fruit,  Mani  beheld 
the  triumphant  evolution  of  the  principle  of  light,  gradually 
working  its  way  onward  to  freedom  from  the  bondage  of* 
matter.  He  saw  therein  the  process  by  which  the  living 
soul,  which  had  been  imprisoned  in  the  members  of  the  Prince 
of  Darkness,  sets  itself  loose  from  confinement,  rises  to 
liberty,  and  mingles  with  its  congenial  element  the  pure  air, 
where  the  souls  completely  purified  ascend  to  those  ships  of 
light — the  sun  and  moon — which  are  waiting  to  transport 
them  to  their  native  country.  The  soul,  however,  that  still 
bears  upon  it  various  blemishes  and  stains  is  attracted  to  them 
only  partially  and  gradually  by  the  force  of  heat,  being  incor- 
porated in  the  mean  while  with  all  kinds  of  trees,  plants,  and 
crops. 

This  much  will  serve  as  a  specimen  of  his  mystical  philo- 
sophy of  nature,  which  is  presented  sometimes  in  strange 
myths,  not  always  most  decent,  though  containing  nothing 
offensive  to  an  Oriental  imagination  —  sometimes  dressed  in 
Christian  expressions.  Thus  the  Manicheans  could  speak  of 
a  suffering  son  of  man  hanging  on  every  tree — of  a  Christ 

*  The  vlos  civSouvov  Ipva.^  and  the  viot  civfyvvoo  eivretSvs, 
VOL.  II.  N 
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crucified  in  every  soul,  and  in  the  entire  world.  They  could 
give  their  own  interpretation  to  the  symbols  of  the  suffering 
Son  of  Man  in  the  Lord's  supper.  With  equal,  and  even 
with  still  greater  propriety  (for  this  confounding  of  religion 
with  the  theory  of  nature  savoured  more  of  paganism  than  of 
Christianity)  the  Manicheans  could  employ  the  pagan  fables 
as  a  drapery  for  their  ideas.  Thus  the  boy  Dionysus  torn  in 
pieces,  according  to  the  Bacchic  mysteries,  by  the  Titans,  was 
considered  by  them  as  simply  representing  the  soul  swallowed 
up  by  the  powers  of  darkness,  the  divine  life  rent  into  frag- 
ments by  matter.* 

Through  the  Sun-spirit's  influence  on  the  refining  process  of 
nature,  the  powers  of  darkness  were  now  in  danger  of  being 
gradually  deprived  of  all  the  light  and  life  which  they  held 
imprisoned  in  their  members.  The  soul  which  they  had 
seized,  strives  after  freedom,  and,  being  attracted  by  its  kindred 
Sun-spirit,  gradually  liberates  itself  and  evaporates ;  so  that 

*  See  Alex.  Lycopol.  c.  5.  We  will  here  adduce  some  peculiarly  cha- 
racteristic passages  from  Manichean  writings,  in  proof  of  the  exposition 
given  above.  From  Mani's  work  entitled  Thesaurus :  "  Viva  anima, 
quse  earundem  (adversarum  potestatum)  membris  tenebatur,  hac  oc- 
casione  laxata  evadit,  et  suo  purissimo  ae'ri  miscetur :  ubi  penitus  ablutse 
animse  adscendunt  ad  lucidas  naves,  quse  sibi  ad  evectionem  atque  ad 
suse  patria?  transfretationem  sunt  prseparatse.  Id  vero,  quod  adhuc 
adversi  generis  maculas  portat,  per  sestum  atque  calores  particulatim 
descendit,  atque  arboribus  cseterisque  plantationibus  ac  satis  omnibus 
miscetur."  Euodius  de  fide,  c.  10.  From  Mani's  letter  to  the  Virgin 
Menoch :  "  Agnoscendo  ex  quo  genere  animarum  emanaveris,  quod  est 
confusum  omnibus  corporibus  et  saporibus  et  speciebus  variis  cohoeret." 
Augustini  opus  imperfectum  contra  Julian,  lib.  III.  s.  172.  In  a  passage 
from  the  Manichean  Faustits,  who  lived  in  the  first  half  of  the  fifth 
century,  the  Holy  Spirit  is  represented  as  the  quickening  and  fructifying 
power  of  God,  exerting  its  influence  through  the  air  on  the  refining 
process  of  nature,  and  the  history  of  Christ's  birth  from  the  Virgin  (a 
doctrine  which  the  Manicheans,  being  Docetse,  could  not  admit  in  the 
proper  sense)  is  made  a  symbol  of  the  birth  of  the  Jesus  patibilis  from 
the  virgin  womb  of  the  earth,  through  the  informing  power  of  the  Holy 
Spirit :  "  Spiritus  sancti,  qui  est  majestas  tertia,  aeris  hunc  omnem 
ambitum  fedem  fatemur  ac  diversorium,  cujus  ex  viribus  ac  spiritali 
profusione  terram  quoque  concipientem  gignere  patibilem  Jesum,  qui 
est  vita  ac  salus  hominum,  omni  suspensus  ex  ligno.  Quapropter  et  nobis 
•circa  universum  (all  the  products  of  nature,  as  forms  of  the  manifestation 
of  the  same  divine  principle  suffering  in  the  bondage  of  nature,  of  the 
same  Jesus  patibilis),  et  vobis  similiter  erga  panem  et  calicem  par 
religio  est."  Augustin.  c.  Faust,  lib.  XX. 
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at  length,  deprived  of  all  its  stolen  light,  the  kingdom  of  dark- 
ness was  in  danger  of  being  ere  long  left  to  its  own  intrinsic 
hatefulness  and  death.  What  was  to  be  done  ?  A  being  must, 
be  created,  in  whom  the  soul  of  nature,  which  was  ever 
striving  after  liberty,  might  be  securely  bound  and  im- 
prisoned— in  whom  might  converge  all  the  scattered  light 
and  life  of  nature,  all  that  the  powers  of  darkness  still  held 
imprisoned  in  their  members,  and  which  was  being  gradually 
taken  from  them  by  the  powers  of  the  sun.  This  is  man, 
the  image  of  that  primitive  man — destined  by  his  very  form  for 
dominion  over  nature.*  The  work  was  thus  carried  on  : — That 
majestic  shape  of  light,  the  primitive  man  (which  probably 
also  belonged  to  the  Son  of  Man  enthroned  inthesun),f  shines 
down  from  the  sun  into  the  kingdom  of  darkness,  or  material 
nature.  The  powers  of  darkness  are  seized  with  longing  after 
the  shape  of  light,  but  at  the  same  time  with  dismay.  Upon 
this  their  prince  addresses  them  : — "  What  think  you  of  that 
great  light  that  yonder  breaks  forth  ?  Behold  how  it  shakes 
the  pole,  how  it  strikes  to  the  ground  so  many  of  our  poten- 
tates !  It  will  be  prudent  in  you  therefore  to  give  to  me 
whatever  light  you  may  have  in  your  power,  and  I  will  make 
an  image  of  that  lofty  one  who  has  shown  himself  so  glorious, 
and  by  its  means  we  shall  be  able  to  rule,  and  one  day  to 
liberate  ourselves  from  our  abode  in  darkness."  By  this  means 
human  nature  in  this  .world  of  darkness  is  the  image  of  a 
higher  existence ;  an  image  by  which  the  higher  existence 
itself  is  to  be  attracted  to  it  and  held  fast  in  its  domain. 
When  the  spirits  of  darkness  heard  this  speech,  and  had  held 
a  long  deliberation,  they  deemed  it  best  to  comply  with  his 
desire,  for  they  had  no  confidence  that  they  would  long  be 
able  to  retain  this  light  among  themselves. \  They  thought  it 
expedient,  therefore,  to  intrust  it  to  their  prince,  since  they 
doubted  not  that  in  this  way  they  would  be  able  to  attain  to 
supremacy.  The  powers  of  darkness  now  intermarry  and 
produce  children,  in  whom  the  common  powers  and  natures 
of  the  parents  are  once  more  represented ;  and  in  whom  is 
reproduced  all  that  they  themselves  possess  of  the  essence 

*  Compare  the  kindred  doctrine  of  the  Ophites. 

f  Alexand.    LyCOpolit.  C.  4  :    EIXOVK   &   Iv  faiu   laoeiff&Ki    reiavrtjv,   el 39 
tffTt   TO  TOU  ivS/fuffov  ti^of. 

+  That  is  the  main  point. 

X  2 
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of  darkness  and  of  light.  These  children,  however,  are 
devoured  by  the  prince  of  darkness,  who  thus  concentrates  in 
himself  all  the  substance  of  light  that  had  been  dispersed 
among  the  several  powers  of  darkness.  Thereupon  he  gene- 
rates man,  in  whom  all  the  powers  of  the  kingdom  of  darkness 
and  of  light,  which  had  been  thus  mixed  together,  are  conse- 
quently united.  Man  is  therefore  a  microcosm, — a  copy  of 
the  entire  world  of  light  and  darkness,  a  mirror  of  all  the 
powers  of  heaven  and  of  the  earth.*  And  this  procedure  is  ct 
fact  that  continually  recurs  in  the  course  of  nature ;  for  at 
the  birth  of  every  man,  the  wild  forces  of  matter,  the  powers  of 
darkness,  intermingle  for  his  production,  thus  mixing  together 
in  human  nature  whatever  they  possess  of  the  higher  and  of 
the  lower  life,  endeavouring  to  retain  the  soul  of  nature, 
which  is  held  captive  by  them,  and  which  is  striving  to  get  free. 
In  this  portion  of  Manichean  doctrine  it  is  necessary  to  dis- 
tinguish the  symbolic  and  mythical  forms  of  representation, 
adopted  from  the  imagery  of  Parsism,  from  the  fundamental 
ideas  corresponding  to  the  doctrines  of  Buddhism,  and  clearly 
apprehended  as  such  by  Mani.  Mani  says  himself  that 
what  then  transpired  is  still  repeated  at  the  generation  of  each 
man,  wherein  the  evil  nature — matter — which  forms  the  human 
body,  absorbs  the  powers  of  light,  in  order  to  form  man  by 
this  intermingling  of  the  powers  of  light  and  darkness.^ 
From  these  words  it  is  quite  clear  that  in  the  work  of  the 
prince  of  darkness,  as  represented  in  that  fiction,  the  operation 
by  which  man  is  formed  in  the  laboratory  of  spirit-absorbing 

*  Mani,  in  the  seventh  book  of  the  work  bearing  the  title  of  The- 
saurus (cited  in  Augustin.  De  natura  boni,  c.  46)  says,  "  Construebantur 
et  contexebantur  omnium  imagines,  coelestium  ac  terrenarum  virtutum  ; 
ut  pleni  videlicet  orbis  id,  quod  formabatur,  similitudinem  obtineret." 
We  have  followed  that  construction  of  the  Manichean  system  which 
Mosheim  disputes,  which  makes  it  teach  that  man  was  formed  at  a 
later  period  than  the  rest  of  nature,  for  the  very  purpose  of  holding  fast 
the  fleeting  soul  in  nature.  In  favour  of  this  view  are  almost  all  the 
passages  in  our  fragmentary  sources  of  information,  and  the  whole 
analogy  of  tbe  Manichean  system  confirms  it.  Comp.  Baur's  work  on 
the  Manichean  system  of  religion,  p.  120,  ff.  One  passage  from  Alex- 
ander of  Lycopolis,  which  I  formerly  thought  militated  against  this 
view,  has  been  correctly  explained  by  Baur. 

t  Augustin.  De  natura  boni,  c.  46  :  Sicuti  etiam  nunc  fieri  videmus, 
corporum  formatricem  naturam  mail  inde  vires  sumentem  figurare,  ita 
etiaia  antedictus  princeps,  &c. 
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nature  is  meant  to  be  symbolically  exhibited.  It  is,  perhaps, 
only  another  mythical  mode  of  representing  the  same  idea, 
when  it  is  said  that  the  powers  of  darkness,  in  order  to  escape 
the  threatened  doom  of  a  total  deprivation  of  spirit,  which 
would  be  their  utter  destruction,  and  in  order  to'  detain  the 
spirit  in  their  own  region,  combine  to  create  man,  probably 
after  the  image  of  the  heavenly,  primitive  man,  in  the  hope 
that  this  form  might  exercise  an  entrancing  power  over  the 
soul,  which  is  ever  striving  to  return  to  its  original  source,  and 
that  thus  the  latter  might  still  be  bound  to  the  earth  ;*  just  as, 
according  to  the  Buddhistic  doctrine,  the  prince  of  the  Shim- 
mis  seeks,  by  various  attractive  and  enticing  objects,  to  detain 
the  souls  within  his  own  kingdom,  and  to  prevent  them  from 
elevating  themselves  to  Nirwana.  In  all  these  forms  of  re- 
presentation we  find  the  same  fundamental  idea,  marking  the 
destiny  by  which  the  spirit  is  held  bound  to  nature,  but  which, 
nevertheless,  by  passing  through  the  transition-point  of  human 
organism  is  conducted  onwards  to  freedom. 

While  the  soul  or  essence  of  light,  dispersed  and  broken  up 
among  the  other  kingdoms  of  nature,  is  prevented  by  the  predo- 
minance of  matter  from  becoming  conscious  of  itself,  that,  on 
the  other  hand,  which  is  concentrated  in  man,  attains  to  a  con- 
scious and  free  development.  It  is  in  man  that  the  spirit,  which 
in  the  rest  of  nature  is  fettered  by  matter,  is  first  released  from 
these  fetters,  and  in  him  returns  to  itself.  In  him  first  begins  the 
realm  of  consciousness  ana1  of  freedom,  the  spirit  emancipated 
from  the  bonds  of  natural  necessity.  Man,  therefore,  in  the 
Manichean,  as  in  the  Buddhistic  system,  occupies  the  loftiest 
position  ;  —  he  forms  the  transition-point  (whose  condition  is 
freedom  of  action)  to  a  complete  disenthralment  of  the 

*  See  Titus  of  Bostra,  in  the  preface  to  the  third  book  of  his  work 
against  the  Manicheans  (in  Canisii  lect.  antiqu.  ed.  Basnage,  Antverp, 
1725,  T.  I.  f.  137};  'Exetfros  ruv  «r5Jj  i/Xtis  uo^ovruv  tf&opfy&iffsv  tetwray  11$ 

' 


,  —  and  of  Adam,  as  their  production, 
avwS«v  \l>v%uv.  And  that  a  something  is  here  represented 
as  once  beginning,  which  continually  perpetuates  itself.in  the.  generation 
of  men,  appears  from  what  Mani  says  in  his  letter  to  the  virgin  Menoch, 
cited  by  Augustin.  opus  imperfect,  contra  Julian.  1.  III.  c.  174:  Sicut 
auctor  animarum  Deus  est,  ita  corporum  auctor  per  concupiscentiam 
diabolus  est,  ut  in  viscatorio  (analogous  to  that  former  bait  whereby  the 
souls  were  charmed  into  bodies),  per  concupiscentiam  mulieris,  unde 
diabolus  aucupatur,  &c. 
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spirit,  which,  rising  above  the  cycle  of  metempsychosis,  re- 
unites with  the  kingdom  of  light.  According  to  the  Buddh- 
istic system,  he  is  the  transition-point  which  is  necessary  to 
becoming  Nirwana.* 

As  the  universal  mundane  soul  seeks  in  the  great  mun- 
dane bodies  to  subject  to  itself  matter  in  the  mass,  so  the  hu- 
man soul,  which  is  of  the  same  origin  with  it,  is  to  rule  this 
corporeal  world  in  detail.  "  The  first  soul,"  said  Mani, 
"  which  flowed  from  the  God  of  light,  received  this  structure 
of  the  body  for  the  purpose  of  subduing  it  by  its  own  bridle/'f 
The  soul  of  the  first  man,  as  standing  yet  nearer  to  the  ori- 
ginal fountain  of  the  kingdom  of  light,  was  consequently  en- 
dowed with  preeminent  faculties. 

But  the  first  man,  like  each  of  his  descendants,  consisted  of 
two  opposite  elements  —  a  soul  still  living  in  the  full  possession 
of  its  original  power,  springing  from  and  akin  to  the  kingdom 
of  light,|  and  &  body  derived  from  the  kingdom  of  darkness, 
with  a  soul  in  affinity  with  it,  and  also  a  blind,  material  faculty 
of  desire  originating  in  the  same  source  —  the  wild  power  of 
nature  that  resists  the  godlike  (the  ^v-^  aXoyoe).§  This 


*  According  to  the  Buddhistic  doctrine,  man  is  in  this  respect  superior 
even  to  the  gods,  who  enjoy  a  life  of  serene  blessedness,  enduring 
through  many  periods  of  the  world  ;  for,  like  all  other  individual  existence, 
the  life  even  of  the  gods  must  some  time  or  other  come  to  an  end, 
for  it  is  only  in  Nirwana  that  an  eternal  rest  from  all  possible  change 
is  to  be  found.  By  the  brief  duration  of  his  existence,  and  the  multi- 
form trials  and  sufferings  which  fall  to  his  lot,  man  is  admonished  to 
strive  after  that  higher  end.  But  the  gods,  through  default  of  such 
admonition,  are  easily  drawn  away  from  that  highest  end,  and  be- 
come so  fettered  to  their  individual  existence  (which  also  is  one  of  the 
changeable  forms  of  the  spirit)  as  to  forget  to  aspire  to  anything  beyond 
it.  To  man,  in  this  world  of  trials  and  conflicts,  various  means  are  given 
of  rendering  himself  —  by  a  series  of  meritorious  works,  actions  con- 
ditioning destiny  —  worthy  of  the  Nirwana  ;  but  to  the  gods  these  oppor- 
tunities are  wanting.  See  Schmidt's  Essays,  above  cited,  Vol.  II.  p.  37. 
1834. 

f  Opera  pretium  est,  advertere,  quia  prima  anima,  quse  a  Deo  luminis 
manavit,  accepit  fabricam  istam  corporis,  ut  earn  fra?no  suo  regeret. 
Mani's  words,  in  his  letter  to  the  virgin  Menoch,  in  August,  opus  imper- 
fect. c.  Julian,  lib.  III.  s.  186,  T.  X.  opp.  ed.  Benedictiu.  P.  II.  f. 
1122,  Paris,  1690. 

I  Quasi  de  primae  facta  flore  substantial  (namely,  lucis  Dianse),  says 
Mani,  in  his  letter  to  a  certain  Patricius.  L.  c. 

§  Baur  has  endeavoured  to  show  that  the  hypothesis  of  two  souls  in 
man  (which  cannot  be  demonstrated  from  the  words  of  Mani  himself  to 
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element,  akin  to  the  realm  of  darkness,  supplied  a  channel  for 
the  introduction  of  its  influences.  The  powers  of  darkness 
now  perceive  that  the  light-nature,  by  concentrating  itself 
in  man,  has  become  more  powerful.  They  therefore  again 
resort  to  the  same  artifices  by  which  at  first  they  sought 
to  detain  within  their  rule  the  element  of  light  which  had 
fallen  into  it,  in  order  to  keep  under  their  ban  this  spirit  con- 
centrated in  the  human  nature,  which  threatened  to  free  itself 
from  the  bonds  of  matter,  and  to  mount  upward  to  its  original 
source.  They  must  therefore  seek  to  attach  him,  by  every 
possible  enticement,  to  the  lower  world.  They  invited  man, 
as  it  is  symbolically  expressed,  to  partake  of  all  the  fruits  of 
the  trees  of  Paradise.  Only  they  desired  to  hinder  him  from 
eating  of  the  tree  of  the  knowledge  of  good  and  evil ;  that  is, 
they  wished  to  suppress  the  consciousness  of  all  that  is  in  har- 
mony with  his  true  nature,  and  of  all  that  is  in  contradiction 
to  it.  They  wished  in  short  to  make  him  worldly.  But  an 
angel  of  light,  or  Christ  himself  (the  Spirit  of  the  sun), 
counteracted  their  artifices.  This  was  the  truth  to  be  found 
in  the  account  of  Paradise  and  the  forbidden  fruit,  considered 
from  the  Manichean  point  of  view.  In  this  picture  of  that 
earliest  record  they  recognised  simply  the  influence  of  the  evil 
principle,  thus  reversing  the  several  parts,  and  asserting  that 
what  ought  to  have  been  ascribed  to  the  powers  of  darkness 
was  transferred  to  God,  while  what  belonged  to  the  Genius 
of  light  was  applied  to  the  serpent,  the  symbol  of  Ahriman.* 

be  a  Manichean  doctrine)  does  not  belong  to  the  system.  It  may  be, 
perhaps,  that  the  expression  "two  souls"  is  something  foreign  to 
Manicheism ;  since,  according  to  Mani's  doctrine,  soul,  spirit,  light,  god- 
like, are  identical  notions.  But  the  thing  itself  (which  the  opponents  of 
Manicheism,  looking  at  it  from  their  own  point  of  view,  may  have  desig- 
nated with  this  name), — the  hypothesis,  viz.,  of  such  a  motive  principle  in 
affinity  with  matter,  the  source  of  sinful  desires, — agrees  perfectly  with 
the  Manichean  system. 

*  This  view  of  the  matter  we  must  ascribe  to  Mani,  if  what  is  cited  as 
spoken  from  the  Manichean  point  of  view  (in  the  preface  to  the  third  book 
of  Titus  of  Bostra  against  the  Manicheans,  towards  the  end)  may  be  taken 
to  contain  the  thoughts  of  Mani  himself.  At  least,  I  cannot  see  anything 
therein,  as  Baur  professes  to  do,  which  is  incongruous  with  the  other  ideas 
of  Mani ;  but  as  I  have  explained  it  (keeping  Baur's  objections  in  view), 
it  seems  to  me  to  agree  perfectly  well  with  Mani's  general  character  of 
mind  and  train  of  thought.  Still,  I  allow  it  does  not  form  a  necessary 
member  of  the  Manichean  system,  and  possibly  some  later  writer 
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When  the  powers  of  darkness  witnessed  the  consequent  defeat 
of  their  plots  against  the  spirit  of  light  which  had  been  concen- 
trated in  human  nature,  and  which  they  sought,  by  every 
possible  charm,  to  hold  captive  within  the  bonds  of  nature, 
they  made  trial  of  another  expedient.  Through  his  asso- 
ciate Eve,  they  seduced  the  first  man  to  abandon  himself  to 
fleshly  appetites,  and  thereby  to  prove  faithless  to  his  light- 
essence,  and  make  himself  the  slave  of  nature.  The  conse- 
quence was  that  the  soul,  which  by  its  original  powers  might 
have  risen  to  the  kingdom  of  light,  became  divided  by  propa- 
gation, arid  was  bound  once  more  to  a  material  body,  so  that 
the  powers  of  darkness  were  enabled  continually  to  repeat  that 
which  they  had  done  in  producing  the  first  man. 

Since  everything  depended  on  man's  learning  to  distinguish 
the  two  opposite  elements  of  his  nature,  and  since,  according 
to  the  Manichean  system,  it  is  the  doctrine  of  man's  origin, 
combined  with  that  of  the  origin  of  the  world,  which  can 
alone  furnish  information  on  this  point,  Mani  taught  that  it 
was  of  the  utmost  importance  to  obtain  a  right  understanding 
of  these  doctrines.  Accordingly,  in  his  "  epistle  of  the 
foundation,"  he  says,  "  Had  it  been  given  to  men  to  perceive 
clearly  how  it  stood  with  the  origin  of  Adam  and  Eve,  they 
would  not  have  been  subjected  to  a  transitory  existence  and  to 
death."  And  hence  he  writes  to  the  virgin  Menoch,*  "  May 
our  God  himself  enlighten  thy  soul,  and  reveal  to  thee  his 
justice,  that  thou  art  the  fruit  of  a  divine  stock. f  Even  thou 
art  become  Light,  since  thou  hast  known  what  thou  wert 
before,  .from  what  race  of  souls  thou  art  sprung  —  which 
race,  intermixed  with  all  bodies,  is  connected  with  numberless 
forms ;  for  as  souls  are  begotten  of  souls,  so  the  structure 
of  the  body  is  composed  of  the  nature  of  body.  What  is 
born  of  the  flesh,  then,  is  flesh,  and  what  is  born  of  the  spirit 
is  spirit.  But  know  that  the  spirit  is  the  soul  —  soul  from 

may  have  given  this  exposition  of  the  record  in  Genesis  from  a  Mani- 
chean point  of  view.  Moreover,  Augustin  favours  the  supposition  that 
this  was  the  Manichean  doctrine  (de  Genesi  contra  Manicheos,  lib.  II.  s. 
39) :  Sic  isti  credunt,  quod  serpens  ille  Christus  fuerit,  et  Deum,  nescio 
quern,  genlis  tenebrarum,  illud  prseceptum  dedisse  confingunt,  tanquam 
invideret  hominibus  scientiam  boni  et  mali. 

*  Augustin.  opus  imperfect,  c.  Julian,  lib.  III.  s.  172. 

f  The  revelation  consists  precisely  in  this,  that  man  is  brought  to  a 
consciousness  of  his  light-nature. 
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soul,  flesh  from  flesh."  *  He  appealed  to  the  practice  of 
infant  baptism — a  practice,  therefore,  which  by  this  time  must 
have  become  general  in  the  Persian  church  —  as  a  proof  that 
Christians  themselves  implied  by  their  practice  the  existence 
of  such  a  stain  in  human  nature.  "  I  ask  them,"  says  he,  in 
the  letter  above  cited,j"  "  is  all  sin  actual  sin  ?  Why,  then, 
does  an  individual  receive  the  cleansing  by  water  before  he 
has  done  any  sinful  act ;  when  of  and  by  himself  he  has  con- 
tracted no  guilt  ?  But  if  he  has  done  no  wrong,  and  yet  must 
be  cleansed,  then  by  this  action  they  themselves  do  testify  to 
the  derivation  from  an  evil  stock.  Yes,  those  very  persons  do 
so  whose  fatuity  keeps  them  from  understanding  what  they 
say  or  what  they  do." 

The  light-spirit  concentrated  in  Adam  is  the  primal  source 
from  which  all  human  souls  descend ;  through,  however,  its 
continual  division  and  mixture  with  matter,  the  spirit  has  lost 
much  of  the  original  power  which  it  had  when  it  gushed  fresh 
from  the  kingdom  of  light.  That  original  power  of  the  free 
light-nature  is  what  the  law,  in  order  to  its  old  fulfilment, 
presupposes.  "  The  law  is  holy,"  said  Mani,  "  but  it  is  a 
holy  law  for  the  holy  soul;  the  commandment  is  just  and 
good, — but  it  is  so  for  the  just  and  good  soul."  J  In  another 
place,§  he  says,  "  If  we  do  good,  it  is  not  a  work  of  the  flesh, 
for  the  works  of  the  flesh  are  manifest,  Galat.  v.  19  ;  or  if  we 
do  evil,  it  is  not  the  work  of  the  soul,  for  the  fruit  of  the 
spirit  is  peace,  joy.  And  the  apostle  to  the  Romans  exclaims, 
*  The  good  that  I  would,  that  do  I  not ;  but  the  evil  that  I 
would  not,  that  do  I.'  There  you  hear  the  voice  of  the 
struggling  soul,  defending  her  freedom  against  the  slavery  of 
lust ;  for  she  is  pained  that  sin,  that  is,  Satan,  should  work  in 
her  all  manner  of  concupiscence.  The  authority  of  the  law 
discovers  to  her  evil ;  by  the  authority  of  the  law  she  is  first 
brought  to  the  consciousness  of  evil — since  it  condemns  the 
works  of  lust,  which  the  flesh  admires  and  prizes  ;  for  all  the 
bitterness  which  is  felt  in  renouncing  lust  is  sweet  to  the  soul 

*  According  to  his  system  of  light-emanation,  Mani  could  make  no 
distinction  between  the  Spirit  of  God  and  the  spirit  of  man, — between 
spirit  and  soul.  This  again  coincides  entirely  with  the  Buddhistic 
doctrine. 

t  Augustin.  opus  imperfect,  c.  Julian,  lib.  III.  s.  187. 

J  L.  c.  s.  186.  §  L.  c.  s.  177. 
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—  it  is  that  by  which  she  is  nurtured  and  attains  to  strength. 
In  fine,  the  soul  of  that  man  who  abstains  from  all  the  plea- 
sures of  lust  is  wakeful,  grows,  and  becomes  mature  ;  but  by 
the  gratifications  of  lust  the  soul  is  wont  to  be  enfeebled."  * 
Now,  to  procure  the  final  deliverance  of  the  kindred  soul  from 
the  power  of  darkness,  to  quicken  it  anew,  to  give  it  the  com- 
plete victory  over  the  evil  principle,  and  raise  it  upward  to 
himself,  it  was  necessary  that  in  humanity  there  should  reveal 
itself  the  same  Spirit  of  the  Sun,  the  Mithra-Spirit,  which 
had  thus  far  conducted  the  whole  refining  process  of  nature, 
and  of  the  spiritual  world,  —  both  of  which,  according  to  the 
principles  of  Mani's  system,  as  explained  above,  constituted 
one  whole.")" 

But  there  can  be  no  communion  between  light  and  dark- 
ness. "  The  light  shines  in  the  darkness,"  said  Mani,  (explain- 
ing in  accordance  with  his  own  views  the  words  of  St.  John,) 
"  but  the  darkness  comprehends  it  not.  The  Son  of  primeval 
light,  the  Spirit  of  the  Sim,  was  incapable  of  entering  into  any 
union  with  a  material  body  ;  he  only  clothed  himself  in  a 
seeming  sensible  form,  in  order  that  he  might  be  perceived  by 
sensual  men."  "  The  Supreme  Light,"  he  says,  in  another 
fragment,  J  "  when  it  placed  itself  on  a  level  with  its  own, 
also  assumed  a  body  among  material  bodies,  although  itself  is 
all,  and  but  one  nature."  In  defence  of  his  Docetism  he  cited 
the  fact  (explained  after  his  own  arbitrary  manner)  that,  on  a 
certain  occasion  when  the  Jews  would  have  stoned  him,  Christ, 
passed  through  the  multitude  :  also,  that  at  his  transfiguration 
Christ  appeared  to  the  disciples  in  his  true  form  of  light.§  Jesus 
did  not  assume  the  title  of  Christ,  or  Messiah,  except  by  a  cata- 
chresis,  and  in  accommodation  to  the  notions  of  the  Jews.  ||  The 

*  Augustin.  opus  imperfect,  c.  Julian,  lib.  III.  s.  177. 

f  Concerning  the  incarnations  of  the  sun  in  the  old  oriental  systems 
of  religion,  see  Creutzer's  Symbolik,  last  ed.  Vol.  II.  pp.  53,  207.  It  was 
in  perfect  accordance  with  the  Manichean  system  that  the  Mani- 
cheans,  cited  in  Alexander  of  Lycopolis  (c.  2  1),  said,  Christ  as  the  vovs 
is  TO,  ovrtx.  vaivTa,.  So  too,  in  the  Acta  Thomas,  p.  10  :  Kv^s.  o  \v 
if  a  ff  i  v  a!  V,  XKI  ^np^o/Aivof  £<a  ftxvreav,  %.at.\  tyxtifttvos  vreiffi  <rc7g  'ipycis 


FOV,   *,«      ja:   Ttf  -rtvruv 

t  In  the  letter  to  a  certain  Adas  or  Addas.     Fabricii  Biblioth.  graec. 
ed.  nov.     Vol.  VII.  f.  316. 

§  See  the  fragments  from  Mani's  letters.     L.  c. 

'H  <rou   X/JiFTov  yfoffnoix  ovofjua.  itr~i  xa.rK-x,£r,ertx.'ov.      L.  C. 
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prince  of  darkness  sought  to  bring  about  the  crucifixion  of 
Jesus,  not  being  aware  that  he  was  superior  to  all  suffering ; 
the  crucifixion  was,  of  course,  a  mere  semblance.  This  seeming 
transaction  symbolized  the  crucifixion  of  the  soul,  sunk  in  matter, 
which  the  Spirit  of  the  Sun  designed  to  raise  to  itself.  As 
the  crucifixion  of  that  soul  which  was  dispersed  through  all 
matter  contributed  only  to  the  destruction  of  the  kingdom  of 
darkness,  so,  but  in  a  far  higher  degree,  was  this  the  effect  of  the 
seeming  crucifixion  of  the  Supreme  Soul.  Accordingly,  Mani 
said,  "  The  adversary,  who  hoped  to  crucify  the  Saviour,  the 
Father  of  the  righteous,  was  crucified  himself.  What  seemed 
to  be  done  in  this  case  is  one  thing ;  what  was  really  done, 
another."  *  The  Manichean  theory,  which  represented  the 
doctrine  of  Christ  as  a  mere  symbol,  is  clearly  set  forth  in  an 
apocryphal  account  of  the  travels  of  the  apostles.^  To  St. 
'John,  afflicted  at  the  suffering  of  his  Master,  Christ  appears  and 
tells  him  that  all  had  been  done  simply  for  the  sake  of  the  lower 
populace  J  in  Jerusalem.  The  human  person  of  Christ  now 
vanishes,  and  instead  of  it  appears  a  cross  of  pure  light,  sur- 
rounded by  a  countless  multitude  of  other  forms,  still  repre- 
senting, however,  but  one  shape  and  one  image  (a  symbol  of 
the  various  manifestations  of  one  and  the  same  soul).  A 
divine  voice,  full  of  sweetness,  issues  from  the  cross,  saying  to 
him,  "  The  cross  of  light  is,  for  your  sakes,  sometimes  called 
the  Word,  sometimes  Christ ;  sometimes  the  Door,  sometimes 
the  Way ;  sometimes  the  Bread,  sometimes  the  Sun  ;  some- 
times the  Resurrection,  sometimes  Jesus ;  sometimes  the  Father, 
sometimes  the  Spirit ;  sometimes  the  Life,  sometimes  the  Truth ; 
sometimes  Faith,  and  sometimes  Grace." 

Siding  with  the  advocates  of  an  absolute  Dualism  among  the 
Persians,  Mani  held  the  aim  and  purpose  of  the  whole  mun- 
dane development  to  be,  not  a  reconciliation  of  the  good  and 
the  evil  principles — a  supposition  which  would  have  been  in- 

*  From  the  epistola  fundamenti,  Euod.  de  fide,  c.  28  :  T»jv  2uva/uuv  rvv 
Sitav  byffAOffSKi,  ivtffTKU£u<r$cti  <rfi  t/'x»j.  Alex.  Lycopolit.  c.  4 :  Christus 
in  omul  mundo  et  omni  anima  crucifixus.  Secundin.  ep.  ad  Augustin. 
The  words  of  the  Manichean  Faustus,  Augustin.  c.  Faustum,  lib.  32  : 
Crucis  ejus  mystica  fixio,  qua  nostrse  animae  passionis  monstrantur 
vulnera. 

f  nigu&u  <i«ofTo\»v.  Concil.  Nic.  II.  Actio  V.  ed.  Mansi.  T.  XIII.  f. 
167. 

T<2   xot.r 
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consistent  with  his  theory — but  (in  accordance  with  his  Buddh- 
istic doctrine)  a  total  separation  of  the  light  from  the  darkness, 
and  the  reduction  of  the  latter  to  utter  impotence.  Matter, 
after  having  been  deprived  of  all  its  foreign  light  and  life,  was 
by  fire  to  be  converted  into  an  inert  mass.*  All  souls  were 
able,  by  their  luminous  nature,  to  participate  in  the  redemp- 
tion ;  but  if  they  voluntarily  surrendered  themselves  to  the 
service  of  sin  or  darkness,  they  would,  in  punishment,  be 
banished,  at  the  general  separation  of  the  two  kingdoms,  to  the 
dead  mass  of  matter,  and  stationed  there  as  sentinels  over  it. 
On  this  point  Mani,  in  his  epistola  fundamenti,  thus  expressed 
himself:  "  The  souls  that  have  allowed  themselves  by  the  love  of 
the  world  to  be  seduced  from  their  original  nature  of  light,  and 
have  become  enemies  to  the  holy  light, — all  who,  openly  arming 
themselves  to  destroy  the  holy  elements,  and  having  entered  into 
the  service  of  the  fiery  spirit,  have,  by  their  deadly  persecution 
of  the  holy  church,f  and  of  the  elect  who  are  found  therein. { 
oppressed  the  observers  of  the  heavenly  commandments, — all 
such  will  be  precluded  from  the  blessedness  and  glory  of  the 
holy  earth.  And  since  they  have  allowed  themselves  to  be  over- 
come by  evil,  they  shall  for  ever  abide  with  this  race  of  evil ;  so 
that  the  peaceful  earth  and  the  realms  of  immortality  shall  be 
shut  against  them.  This  shall  happen  to  them  because  they 
have  so  devoted  themselves  to  evil  works  as  to  become  alien- 
ated from  the  life  and  freedom  of  the  holy  light.  They  will 
not  be  able,  then,  to  find  admittance  into  that  kingdom  of 
peace,  but  shall  be  chained  to  that  frightful  mass  (of  matter 
or  darkness  left  to  itself)  over  which  a  watch  is  also  necessary. 
These  souls,  therefore,  shall  continue  to  cleave  to  the  things 
they  have  loved,  since  they  did  not  separate  themselves  from 
them  when  the  opportunity  arose."  §  It  is  clear  that,  in  his 
doctrine  of  the  last  things,  Mani  did  not  agree  either  with 
Buddhism  or  with  the  Zoroastrian  or  the  Christian  system,  but, 
by  the  fusion  of  the  three,  formed  a  peculiar  theory  of  his  own. 
With  regard  to  the  views  of  the  Manicheans  on  the  sources 

*  Tit.  Bostr.  I.  c.  30.     Alex.  Lycopolit.  c.  5. 

t  That  is,  the  Manichean  sect. 

J  Persecution  of  the  Brahmins  of  the  Manicheans,  the  Electi,  was  a 
crime  of  peculiar  die,  wholly  in  accordance  with  the  oriental  ideas  of 
the  priests. 

§  De  fide,  c.  4. 


MANICHEAN  SYSTEM.  189 

of  religious  knowledge,  they  considered  the  revelations  of  the 
Paraclete,  or  Mani,  as  the  highest  and  only  infallible  au- 
thority, whereby  everything  else  was  to  be  judged.  They  pro- 
ceeded on  the  principle  that  Mani's  doctrine  embraced  all 
absolute  truths  which  enlighten  the  reason  ; — whatever  did  not 
accord  with  them  was  contrary  to  reason,  wherever  it  might 
be  found.  They  received,  it  is  true,  in  part,  the  scriptures  of 
the  New  Testament ;  but,  to  judge  them  by  that  supreme  prin- 
ciple, in  their  doctrinal  and  practical  exposition  they  indulged 
in  the  most  arbitrary  criticism.*  Partly  they  asserted  that 
the  original  records  of  the  religion  had  been  falsified  by  va- 
rious interpolations  of  the  prince  of  darkness  (the  tares  among 
the  wheat)  ;  f  partly  that  Jesus  and  his  apostles  had  accom- 
modated themselves  to  existing  Jewish  opinions,  with  a  view 
gradually  to  prepare  men  for  the  reception  of  pure  truth ;  partly, 
that  the  apostles  themselves,  when  they  first  came  forward  as 
teachers,  were  still  entangled  in  many  errors  of  Judaism. 
Hence  they  concluded  that  it  was  by  the  teachings  of  the 
Paraclete  that  men  were  first  enabled  to  distinguish  the  true 
from  the  false  in  the  New  Testament.  The  Manichean  Faus- 
tus  lays  down  the  principles  of  Manicheism  on  this  point  as 
follows:  J  "  Of  the  New  Testament  we  receive  only  what  is 
said  to  the  honour  of  the  Son  of  glory,  either  by  Himself  or 
by  His  apostles ;  and  by  the  latter  only  after  they  had  become 
perfect  and  believers.  As  for  the  rest,  whatever  was  said  by 
the  apostles,  either  in  their  simplicity  and  ignorance,  while 
they  were  yet  inexperienced  in  the  truth,  or,  with  malicious 
design,  inserted  by  the  enemy  among  the  truth,  or  incautiously 
asserted  by  authors  §  and  transmitted  to  posterity, — of  all  this  we 
desire  to  know  nothing.  I  mean  all  such  as  this — that  he  was 
shamefully  born  of  a  woman  ;  that  he  was  circumcised  as  a  Jew  ; 
that  he  offered  sacrifices  like  a  heathen  ;  that  he  was  meanly 
baptized,  led  into  the  wilderness,  and  miserably  tempted." 
These  same  Manicheans,  who  slavishly  submitted  their  reason 
to  all  the  assertions  of  Mani,  as  to  so  many  divine  revelations,. 

*  This  was  said  of  them  already  by  Titus  of  Bostra,  in  the  beginning 
of  his  third  book. 

t  See,  above,  the  similar  principles  of  the  Clementines  respecting  the 
Old  Testament. 

%  Apud  Augustin.  lib.  XXXII. 

§  Namely,  the  authors  of  the  gospels  who  were  not  apostles. 
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were  zealous  for  the  rights  of  reason,  and  set  themselves  up  as 
being  alone  rational,  asserting  that  they  only  knew  how  to  dis- 
oern  in  the  New  Testament  what  was  consistent  with,  and  what 
was  repugnant  to,  reason.  The  Manichean  Faustus  says  to 
him  who  without  inquiry  believes  whatever  is  contained  in  the 
iNew  Testament,  "  Thou  who  blindly  believest  everything, 
wh,o  banishest  from  humanity  reason,  that  gift  of  nature, 
who  makest  it  a  matter  of  conscience  to  decline  judging 
between  the  true  and  the  false ;  thou  that  art  as  afraid  of 
separating  the  good  from  its  opposite  as  children  are  of  a 
ghost  I" 

The  Manichean  sect  had  a  constitution  of  their  own,  suited 
to  the  distinction  of  esoterical  and  exoterical  which  prevails 
in  the  old  religions  of  Asia ; — the  twofold  mode  of  repre- 
sentation already  described  being  based,  in  truth,  on  such 
a  distinction  within  the  sect  itself.  Mani,  as  must  be  evident 
from  our  previous  remarks,  differed  altogether  from  most 
of  the  founders  of  Gnostic  sects.  The  latter  did  not  wish 
to  alter  anything  in  the  existing  Christian  church;  they 
desired  only  to  add  to  the  confession  of  faith  for  the  ^v^iKoi 
a  secret  doctrine  for  the  Trvcv/zartKoi.  Mani,  on  the  other  hand, 
wished  to  be  regarded  as  a  man  of  God,  a  reformer  of  the 
whole  church,  invested  with  divine  authority.  He  sought  to 
give  a  new  shape  to  the  whole  church,  which  in  his  view  had  in 
every  part  degenerated  f  in  consequence  of  the  corrupt  inter- 
mixture of  Judaism  with  Christianity.  There  was  to  be  but  one 
true  Christian  church,  and  this  was  to  be  modelled  after  the 
doctrines  and  principles  of  Mani.  Within  this  church  there 
were  two  distinct  grades.  The  great  body,  consisting  of  the 
exoterics,  were  to  constitute  the  Auditors.  To  them  the 
writings  of  Mani  might  indeed  he  read,  and  his  doctrines  pre- 
sented in  their  symbolical  and  mythical  form  ;  but  they  were 
to  receive  no  explanation  of  their  inner  meaning.  The  pitch  of 
expectation  may  easily  be  imagined  to  which  these  Auditors 
were  likely  to  be  raised  by  hearing  such  enigmatical,  mysteri- 
ously sounding  things,  and  hoped,  as  usually  happens,  to  find 
lofty  wisdom  in  what  was  so  obscure  and  unintelligible.  The 

*  Augusiin.  c.  Faust,  lib.  XVIII.,  also  lib.  XI. 
t  Hence  he  called  oiher  Christians,  not  Christians,  but  Galileans. 
Fabric.  Bibl.  grac.  vol.  VII.  f.  316. 
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Esoterics  were  the  Elect  or  Perfect,* — the  sacerdotal  caste,  the 
Brahmins  of  the  Manicheans.  j  According  to  the  Manichean 
doctrine,  they  held  a  very  important  place  in  the  great  re- 
fining process  ;  they  formed  the  link  of  transition  between  the 
earthly  world,  the  circle  of  the  metempsychosis,  and  the  king- 
dom of  light  (between  the  world  of  Sansara  and  the  Nirwana)  ; 
— they  were  those  who  had  yet  to  pass  through  the  last  stadium 
of  the  purification  of  the  spirit  in  redeeming  itself  from  the 
bondage  of  nature.  To  this  position  their  mode  of  life  must 
answer  ;  it  must  be  an  utter  estrangement  from  the  world,  in 
the  Buddhist  sense,  which  was  applied  to  Christian  asceticism. 
They  were  to  possess  no  worldly  property,  but  were  bound  to 
lead  in  celibacy  a  strictly  ascetic  and  contemplative  life,  ab- 
staining from  all  strong  drinks  and  from  all  animal  food. 
They  were  to  maintain  a  holy  innocence  that  injured  no  living 
thing,  and  a  religious  reverence  for  the  divine  life  which  was 
diffused  through  all  nature ;  they  were,  therefore,  to  refrain, 
not  only  from  destroying  or  harming  any  animal,  but  even 
from  pulling  up  a  herb,  or  plucking  a  fruit  or  a  flower.  The 
whole  round  of  their  austere  life  was  marked  by  three  parti- 
culars, the  signaculum  oris,  the  signaculum  manuum,  and  the 
signaculum  sinus. J  The  Auditors  were  to  see  that  they 
should  be  provided  with  all  that  was  necessary  for  their  sub- 
sistence, and  to  reverence  them  as  beings  of  a  superior  order. 
They  were  to  look  upon  them  as  their  mediators  with 
the  kingdom  of  light.  By  the  proofs  of  their  love  to  the 
Elect  the  Auditors  were  to  gain  fellowship  with  perfec- 
tion ;  and  the  defects  adhering  to  them  in  consequence  of 
their  less  rigid  life  would  be  made  up  thereby  ; — and  among 
these  defects  were  the  neglecting  to  spare  the  life  of  animals 
or  vegetables,  and  the  eating  of  flesh.  All  this,  however,  was 
to  be  repaired  by  their  sharing  their  own  means  of  subsistence 
with  the  Elect.  §  The  importance  attached  by  Buddhism  to 

*  T&tiov,  according  to  Theodoretus, — a  term  which  recurs  once  more 
among  the  Gnostic  Manichean  sects  of  the  middle  age. 

t  Faustus,  quoted  by  Augustin,  calls  them  the  sacerdotale  genus. 

I  See,  e.  y.,  Augustinus  de  moribus  Manichseorum,  c.  10  et  seq.  The 
word  signaculum  seems  to  me  to  denote  here,  not  a  sign,  but  a  seal,  a 
means  of  safe  keeping,  as  a  translation  of  the  Greek  ffQ^dyi;,  applied,  for 
instance,  to  the  rite  of  confirmation. 

§  To  this  Ephrsem  Syrus  refers  when  he  accuses  the  Manicheans  of 
bestowing  absolution  in  return  for  the  bread  given  to  them.  See  the 
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the  offices  of  love  which  the  pious  might  show  to  the 
Buddhas  during  their  manifestations  in  a  human  shape  was 
transferred  by  the  Manicheans  to  the  kind  offices  shown  by  the 
Auditors  to  the  Elect.  Moreover,  according  to  the  Buddhistic 
doctrine,  by  repeated  kind  offices  of  this  sort,  shown  in  the 
different  modes  of  human  existence  which  he  had  passed 
through  in  the  metempsychosis,  any  one  might  gradually  ac- 
cumulate such  a  store  of  good  works  as  to  rise  at  length  to 
the  dignity  of  a  Buddha.  * 

From  this  sacerdotal  class  were  chosen  the  presidents  of  the 
whole  religious  society.  As  Mani  wished  to  be  regarded  as 
the  Paraclete  promised  by  Christ,  he  therefore,  after  Christ's 
example,  chose  twelve  apostles.  This  regulation  continued  as 
long  as  the  sect ;  and  twelve  persons,  with  the  title  of 
Magistri,  had  the  government  of  the  whole  sect.  At  the 
head  of  these  was  placed  a  thirteenth,  who,  as  the  head  of  the 
sect,  represented  Mani.  Subordinate  to  these,  there  were 
seventy-two  bishops,  answering  to  the  seventy-two  (the  seventy) 
disciples  of  Jesus ;  f  and  under  these  last  were  presbyters, 
deacons,  and  lastly  travelling  missionaries.  J 

As  to  the  mode  of  celebrating  the  sacraments  among  the 
Manicheans,  this  is  a  matter  involved  in  much  obscurity. 
This  difficulty  arises  from  the  very  natural  fact  that  no  trust- 
worthy account  existed  of  what  was  administered  only  to  the 
secret  assemblies  of  the  Elect ;  for  as  the  Auditors  answered 
to  the  catechumens  in  the  dominant  church,  and  the  Elect  to 
the  Fideles,  it  is  plain  that  the  sacraments  would  be  adminis- 
tered among  none  but  the  Elect.  The  argument  already 
noticed,  which  Mani  drew  from  the  existing  practice  of  infant 
baptism,  has  led — though  vyrongly,  as  Mosheim  has  shown — 
to  the  inference  that  the  baptism  of  infants  was  practised 
among  the  Manicheans ;  bat  in  this  place  Mani  is  simply 
refuting  his  opponents  by  appealing  to  their  own  practice  as 
proof  of  a  principle  which  it  necessarily  presupposed  ;  without 

extracts  published  by  A.  F.  W.  von  Wegner,  in  his  work  de  Manichseo- 
rum  indulgentiis,  Lips.  1827,  p.  69  et  seq. 

*  Comp.  Schmidt's  Dissertation  on  the  thousand  Buddhas,  in  the 
Memoirs  of  the  Academy  of  St.  Petersburg.  VI.  series,  T.  II.  A.  D.  1834, 
p.  88,  &c. 

t  According  to  the  well  known  various  reading. 

j  Augustin.  de  hseres.  c.  32. 
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however  expressing  any  approbation  of  the  practice  itself. 
And  it  may  also  be  questioned  whether  Mani  would  not  object 
to  this  symbol  as  a  Jewish  rite  derived  from  John  the  Baptist.* 
Perhaps  at  first  no  other  form  of  initiation  prevailed  among 
the  Manicheans  than  the  one  which  we  afterwards  meet  with 
in  the  middle  ages  among  the  kindred  sect  of  the  Cathari. 
As  to  the  celebration  of  the  Lord's  supper — it  was  easy  to 
give  it  an  explanation  which  should  accord  with  the  principles 
of  their  mystical  philosophy  of  nature.^  Augustin,  while  he 
was  a  Manichean  Auditor,  had  learned  that  the  Elect  cele- 
brated the  Lord's  supper ;  but  of  the  way  he  knew  nothing.  J 
All  that  is  certain  is  that  the  Elect  drank  no  wine ;  whether 
they  used  water,  like  the  Encratites  (the  so-called  vdpo-rrapa- 
trrtirai),  or  how  else  they  managed  it,  it  is  impossible  to  say. 
For  the  sake  of  mutual  recognition,  the  Manicheans  were 

*  From  the  words  of  the  Manichean  Felix,  lib.  I.  c.  19,  ut  quid  bap- 
tizati  sumus?  it  cannot  be  proved  that  the  Manicheans  looked  upon 
baptism  as  a  necessary  ceremony  of  initiation.  For  in  this  case  too  the 
Manichean  is  employing  the  argumentum  ad  hominem ;  and  very  pos- 
sibly he  may  have  received  baptism  before  he  joined  the  Manichean  sect. 
Nor  again,  from  the  passage  in  the  commonitorinm,  quomodo  sit  agendum 
cum  Manichais  (found  in  the  Appendix  to  the  8th  vol.  of  the  Benedic- 
tine edition  of  Augustine),  where  a  distinction  is  made  between  those 
Manicheans  who,  joined  to  the  Catholic  church,  were  received  among 
the  catechumens,  and  those  who,  having  been  already  baptized,  were 
received  among  the  Pcenitentes,  can  it  certainly  be  inferred  that  baptism 
was  a  customary  rite  among  the  Manicheans.  And  still  less  from  the 
fact  that  a  distinction  of  the  same  kind  is  made  between  the  baptized  and 
the  unbaptized  among  the  Elect  themselves  upon  their  joining  the  Catho- 
lic church,  can  it  be  argued  that  baptism  was  received  by  such  of  the 
Elect  as  chose  it  of  their  own  free  will.  For  here  too  the  reference  may 
have  been  to  such  persons  as,  before  they  joined  the  Manicheans,  had 
been  baptized  in  the  Catholic  church.  Neither  does  it  in  any  wise  follow, 
from  the  passage  in  Augustin,  de  moribus  ecclesiae,  c.  35  (where  he 
represents  the  Manicheans  as  objecting  to  the  Catholic  Christians  that 
the  fideles  et  jam  baptizati  lived  in  the  state  of  marriage,  and  in  the 
family  relation,  possessing  and  managing  worldly  property),  that  there 
were  among  the  Elect  a  certain  class  of  persons  voluntarily  baptized, 
who  were  alone  bound  by  an  inviolable  vow  to  a  strictly  ascetic  life ; 
for  the  fideles  and  baptizati — both  terms  being  exactly  synonymous — 
answer  generally  to  the  Electi  among  the  Manicheans.  Mosheim's  dis- 
tinction, therefore,  between  baptized  and  unbaptized  Electi,  which  in 
itself  is  not  a  very  natural  one,  appears  to  be  altogether  arbitrary. 

t  In  accordance  with  the  idea  that  the  fruits  of  the  earth  represented 
the  Son  of  man  crucified  in  nature.  See  above. 

J  Augustin.  contra  Fortunatum,  lib.  I.  Appendix. 
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accustomed,  whenever  they  met,  to  give  each  other  the  right 
hand,  in  token  of  their  common  deliverance  from  the  kingdom 
of  darkness  by  the  right  hand  of  the  redeeming  Spirit  of  the 
Sun — since  what  happened  to  their  heavenly  father,  the  ori- 
ginal man,  had  in  their  case  been  repeated  ;  as  he  was  on  the 
point  of  sinking  into  the  kingdom  of  darkness,  he  was  rescued 
by  the  right  hand  of  the  living  spirit.* 

"With  regard  to  their  festivals :  the  Manicheans  celebrated 
the  Sunday  of  every  week,  not  on  account  of  its  reference  to 
the  resurrection  of  Christ,  for  that  would  have  been  inconsis- 
tent with  their  Docetism,  but  as  the  day  consecrated  to  the 
Sun,  which  was  in  fact  their  Chrisff  On  it  they  fasted, 
— contrary  to  the  prevailing  practice  of  the  church.  The 
Christmas  festival  was,  of  course,  equally  out  of  harmony 
with  Manichean  Docetism.  If  occasionally,  according  to 
the  statement  of  Augustin,  they  conformed  to  the  practice 
of  the  general  church  in  celebrating  the  festival  of  Easter, 
we  may  suppose  that  it  was  but  coldly  observed  by  them, 
for  they  could  not  be  affected  by  those  feelings  which  ren- 
dered the  day  so  sacred  to  other  Christians.  Far  greater, 
however,  was  the  respect  which  they  paid  to  the  festival  of 
the  martyrdom  of  their  master,  Mani,  which  fell  in  the  month 
of  March.  It  was  called  /3rj/.m,  (suggestus,  cathedra,)  the 
feast  of  the  pulpit, — the  feast  in  remembrance  of  the  divinely 
enlightened  teacher.  On  this  occasion  a  gorgeous  and  orna- 
mented pulpit,  ascended  by  five  steps  (symbolizing  perhaps 
the  five  elements)  and  decorated  with  costly  drapery,  was 
usually  set  up  in  their  places  of  assembling.  To  this  all  the 
Manicheans  paid  obeisance,  after  the  custom  of  the  East,  by 
prostrating  themselves  on  the  ground.^ 

As  concerns  the  moral  character  of  the  Manichean  sect, 
we  possess  too  scanty  information  as  to  its  early  folloivers 
(and  in  the  history  of  a  sect  its  different  periods  should  be 
carefully  distinguished  in  this  respect)  to  be  able  to  pass  any 
precise  judgment.  All  that  seems  clear  is,  that  Mani  aimed 
at  a  strict  system  of  morals ;  but  without  doubt  the  mystical 
language  of  the  sect,  which  occasionally  verges  on  immodesty, 

*  Disputat.  Archelai.  c.  7. 

t  Besides  many  other  places,  comp.  Augustin.  c.  Faustum,  lib.  XVIII. 
c,  5  :  Vos  in  die,  quern  dicunt  solis,  solem  colitis. 

J  Augustin.  contra  ep.  fundamenti,  c.  8 ;  c.  Faustum,  lib.  XVIII.  c.  5. 
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had  a  tendency,  in  the  case  of  the  uneducated,  to  lead  to  a 
sensual  fanaticism  dangerous  to  morality. 

No  sooner  had  the  Manicheans  begun  to  gain  ground  in  the 
Roman  empire  than  a  violent  persecution  broke  out  against 
them.  As  a  sect  which  had  its  origin  in  the  Persian  empire, 
then  at  war  with  the  Romans,  and  in  some  sense  allied  to  the 
Par>ic  religion,  they  were  an  object  of  peculiar  hatred  to  the 
Roman  government.  The  Emperor  Dioclesian,  A.D.  296, 
issued  a  law  against  them  (already  quoted  in  the  first  section 
of  this  history)  condemning  its  leaders  to  the  stake,  and 
punishing  its  adherents,  if  they  belonged  to  the  common 
order,  with  decapitation  and  the  confiscation  of  their  pro- 
perty.* 

*  The  edict,  in  its  style  both  of  thought  and  language,  contains  every 
internal  mark  of  authenticity.  It  is  scarcely  possible  to  imagine  by 
•whom  arid  for  what  purpose  such  an  edict,  in  this  particular  form,  could 
have  been  forged.  A  Christian,  had  he  wished  to  fabricate  an  edict  of 
this  sort,  with  a  view  to  excite  succeeding  emperors  to  persecute  the 
Manicheans,  certainly  would  not  have  chosen  Dioclesian ;  and  still  less 
would  he  have  put  such  language  into  his  mouth.  Though  the  later 
Christians  had  much  that  was  analogous  to  the  old  heathen  way  of 
thinking  about  a  dominant  religion  handed  down  from  the  Fathers^ 
yet  a  Christian  would  never  have  expressed  himself  after  this  peculiar 
fashion. 

What  is  there  to  forbid  us  supposing  that  the  Manicheans  had  even 
thus  early  extended  themselves  to  proconsular  Africa,  especially  since 
the  Gnostics  had  already  paved  the  way  for  them,  and  as  it  is  certain  that 
Manicheans  were  at  an  early  date  to  be  found  in  these  countries,  and  the 
chronology  of  the  early  history  of  this  sect  is  so  uncertain  ?  Though  the 
law  runs,  "  si  qui  sane  etiam  honorati  aut  cujuslibet  dignitatis  vel  majoris 
personse  ad  hanc  sectam  se  transtulerunt,"  it  does  not  necessarily 
follow  from  this  that  the  emperor  had  certain  information  of  the  spread 
of  the  doctrines  of  this  sect  among  persons  of  the  highest  rank;  and  in 
the  next  place,  considering  the  prevalent  rage  at  that  time  among  people 
of  rank  (a  class  ever  prone  to  seize  on  anything  which  would  distinguish 
their  religion  from  that  of  other  people)  for  theurgical  speculations,  and 
for  fuller  insight  into  the  world  of  spirits,  it  would  be  nothing  singular 
if  a  mysterious  scheme  of  faith  with  high  pretensions  like  this  should 
meet  with  a  welcome  reception  among  them.  The  argumentum  e  silen- 
tio  is,  moreover,  very  unsafe  in  historical  criticism,  unless  supported 
by  other  considerations ;  and  the  assertion  that  the  older  fathers  make 
no  mention  of  a  law  by  Dioclesian,  directed  particularly  against  the 
Manicheans,  may  be  very  easily  accounted  for.  But,  in  fact,  this  law 
is  referred  to  by  the  Hilary  who  wrote  a  commentary  on  St.  Paul's 
epistles,  in  ep.  II.  Timoth.  III.  7. 

o2 
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III.  Doctrine  of  the  Catholic  Church,  as  it  proceeded  to  form 
itself  in  opposition  to  the  Sects. 

A. —  Genetical  Development  of  the  Church  Theology  in  general.  Character  oj 
tJie  several  individual  tendencies  of  the  religious  and  dogmatic  spirit,  which 
exercised  special  inf.uences  on  it. 

Having  hitherto  considered  the  different  tendencies  of  the 
heretical  element  which  grew  up  out  of  the  reaction  of  ante- 
Christian  principles,  we  shall  now  proceed  to  inquire  how  the 
development  of  the  church  theology  in  general,  and  in  its 
several  particular  modifications,  was  affected  by  this  opposition. 
If  by  the  various  heresies  the  unity  of  Christianity  was  split 
up  into  many  opposite  and  mutually  exclusive  theories,  the 
theology  of  the  church,  on  the  other  hand,  was  eminently  dis- 
tinguished by  the  fact  that  in  it  the  unity  of  the  Christian 
consciousness  asserted  itself  much  more  powerfully,  so  as 
to  repress  all  extreme  oppositions  of  doctrine.  But  even 
here,  owing  to  the  strong  propensity  in  man's  nature  to 
narrow  arid  exclusive  views,  the  higher,  comprehending  unity 
necessarily  resolved  itself  into  oppositions  of  a  subordinate 
kind — oppositions  which,  while  they  remained  rooted  in  the 
essence  of  Christianity,  might  approximate  to  the  position 
either  of  Judaism  or  of  Gnosticism.  The  less  call  there  was 
for  the  church,  once  raised  to  independence,  to  defend  its  prin- 
ciples in  conflict  with  Judaism,  while  it  had  rather  to  assert  them 
against  Gnosticism,  the  more  easy  would  it  become  for  a 
Jewish  element  imperceptibly  to  gain  possession  of  the  theo- 
logical intellect,  and  that  too  without  being  communicated 
from  without,  but,  as  we  saw  while  tracing  the  history  of  the 
church  constitution  and  of  Christian  worship,  spontaneously 
springing  up  from  within.  Gnosticism,  again,  might  be 
resisted  in  two  different  ways — either  by  an  uncompromising 
hostility,  which  would  refuse  to  recognise  in  it  a  single  element 
of  truth,  and  consequently  would  itself  be  liable  to  fall  into 
some  opposite  extreme  of  error  ;  or  by  such  a  method  as  should 
leave  room  for  recognising  alongside  of  the  error  a  funda- 
mental truth, — a  true  spiritual  need,  which  was  seeking 
there  its  satisfaction,  whereas  it  was  to  be  found  in  Christianity 
alone.  And,  in  truth,  Gnosticism  could  be  effectually  van- 
quished by  no  method  but  one, — that  which  should  separate 
the  true  from  the  false,  and  should  satisfy  the  spiritual  need, 
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which,  from  being  unrecognised  and  unsatisfied,  had  either  ori- 
ginated or  promoted  the  spread  of  Gnosticism.  Yet  even  in  this 
course  there  was  the  great  danger  lest,  in  the  very  effort  to 
appropriate  whatever  of  truth  there  was  in  Gnosticism,  some 
of  its  errors  might  also  be  unintentionally  included. 

The  two  main  tendencies  of  the  theological  intellect  here 
denoted  correspond  to  the  two  tendencies  which,  in  the 
Christian  process  of  transforming  the  world,  necessarily  go 
together,  but  of  which  either  one  or  the  other  is  ever  wont  to 
predominate — the  world-resisting  and  the  world-appropriating 
tendency  of  the  Christian  mind.  The  undue  predominance  of 
either  has,  in  truth,  its  own  peculiar  dangers.  And  this  stands 
connected  with  another  contrariety.  Christianity  is  based 
upon  a  supernatural  revelation  ;  but  this  revelation  requires  to 
be  appropriated  and  understood  by  the  organ  of  a  reason 
which  submits  to  it,  since  it  is  not  destined  to  remain  a 
mere  extrinsic  fact  to  the  human  mind.  The  supernatural 
element  must  be  understood  in  its  organic  connection  with  the 
natural,  which  in  the  former  finds  its  own  fulfilment  and  com- 
pletion. The  fact  of  redemption,  indeed,  has  for  its  very  end 
and  aim  the  removal  of  the  gulf  between  the  supernatural  and 
the  natural ;  the  fact  of  the  incarnation  had  in  view  the 
humanization  of  the  divine,  and  the  deification  of  the  human. 
Hence  there  will  ever  exist  two  tendencies  of  the  theological 
mind,  evidently  corresponding  to  the  two  we  have  just  de- 
scribed, of  which,  while  the  one  will  seek  to  understand  and 
represent  the  supernatural  element  of  Christianity  in  its  oppo- 
sition to  the  natural,  the  other  will  endeavour  to  point  out  its 
connection  with  it.  The  one  will  seek  to  apprehend  the  super- 
natural and  supra-rational  element  as  such ;  the  other  will 
strive  to  apprehend  it  in  its  harmony  with  reason  and  nature 
— to  portray  to  the  mind  the  supernatural  and  supra-rational 
as  being  nevertheless  conformable  to  nature  and  to  reason. 
Thus  there  is  formed  a  predominance  of  the  supranaturalistic 
or  of  the  rationalistic  element,  both  of  which,  however,  in 
a  sound  and  healthy  development  of  Christian  doctrine,  ought 
to  exist  in  due  measure  and  proportion.  And  so,  from  the 
predominance  of  the  one  or  the  other  of  these  elements, 
opposite  dangers  arise. 

It  is  easy  to  see  that,  while  Christian  science  must  have 
its  root  in  faith,  and  set  out  in  the  interest  of  faith,  and  while 
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faith,  which  ought  to  receive  to  itself  and  to  animate  all 
the  faculties  of  the  human  mind,  must  seek  to  create,  out 
of  itself,  a  scientific  intelligence,  one  or  the  other  of  these 
tendencies  will  be  formed  according  to  the  proportion  in 
which  the  corresponding  interest  predominates.  Accordingly 
we  must  now  consider  how  this  alternative  was  determined  by 
the  existing  circumstances  and  conditions  of  the  national  life 
and  intellectual  culture  prevailing  in  the  period  which  we  are 
now  examining. 

The  first  thing  that  here  presents  itself  to  our  notice  is 
the  difference  of  character  between  the  two  great  nations  from 
which  the  civilization  of  those  times  proceeded — the  Greeks 
and  the  Romans.  In  the  Greek  predominated  the  activity  of 
the  intellect — the  scientific,  speculative  element.  Greece  was, 
in  fact,  the  birthplace  of  philosophy.  The  Roman  character, 
on  the  other  hand,  was  less  mobile,  more  solid  and  more  tena- 
cious of  old  usages,  and  more  devoted  to  the  practical.  Both 
these  forms  of  mental  character  must  also,  in  the  shaping  of 
Christian  doctrine  and  theology,  especially  manifest  them- 
selves in  different  circumstances,  operate  favourably  or  un- 
favourably on  the  process  of  their  development.  For  both 
these  peculiarities  of  character  correspond  to  the  main  tenden- 
cies above  described ;  and  the  most  beneficial  result  would 
have  followed  if  they  could  have  been  so  made  to  act  as 
mutually  to  balance  and  check  each  other.  Alexandria, — 
the  principal  seat  of  philosophical  culture,  where  the  Platonic 
philosophy,  which  of  all  is  most  nearly  akin  to  the  religious 
element,  was  then  supreme — where,  at  a  still  earlier  period,  we 
saw  a  Jewish  philosophy  of  religion  spring  up — by  blending 
in  the  centuries  now  under  consideration  the  elements  of  Gre- 
cian civilization  with  Christianity,  gave  birth  to  a  tendency 
which  sought  to  make  the  new  matter  which  was  given  by 
revelation  harmonize  with  the  previous  development  of  reason. 
From  the  school  of  St.  John,  in  Asia  Minor,  on  the  other 
hand,  a  tendency  had  issued  which,  opposed  to  the  speculative 
caprice  of  the  Gnostics,  sought  to  preserve  faithfully  the 
fundamental  doctrines  of  Christianity,  and,  by  holding  fast 
their  peculiarities,  to  secure  them  against  all  corruptions. 
And  this  tendency  it  was  which  Irenaeus  (who  had  been  edu- 
cated in  Asia  Minor,  in  the  school  of  those  venerable  pres- 
byters who  had  been  disciples  of  the  Apostle  St.  John)  trans- 
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planted  to  the  West.  This  Father  was  distinguished  for  the 
sobriety  of  his  practical  Christian  intellect.  He  evinced  a 
peculiarly  sound  and  discriminating  tact  by  readily  seizing  in 
every  doctrine  whatever  was  of  practical  moment,  and,  pro- 
foundly penetrated  with  a  sense  of  the  grandeur  of  God's 
works  and  of  the  limits  of  the  human  understanding,  persever- 
ingly  opposed  the  humility  of  knowledge  to  the  arrogant  pre- 
tensions of  Gnostic  speculation.  He  formed  the  connecting 
link  between  the  church  of  Asia  Minor  and  that  of  Rome, 
and  represented  in  his  own  case  whatever  was  common  to  them 
both.  But  as  in  the  Roman  intellect  the  interest  for  the 
practical  left  no  room  for  the  scientific,  the  Western  church 
was  in  want  of  an  organ  whereby  its  prevalent  spirit  might 
gain  the  scientific  utterance  it  needed.  This  organ  was  sup- 
plied by  the  church  of  North  Africa,  which  sent  forth  a  man 
in  whom  the  elements  of  the  Roman  and  of  the  Carthaginian 
character  mutually  pervaded  each  other.  Such  was  Tertul- 
lian,  who,  wanting  the  chasteness  and  sobriety  of  mind  which 
distinguished  Irenaeus,  could  not,  though  an  opponent  of  spe- 
culation, resist  the  impulses  of  a  profound  speculative  intellect. 
To  a  thoroughly  practical  element  he  united  a  speculative 
one,  which,  destitute,  however,  of  a  regular  logical  form, 
long  continued  to  operate  in  the  Western  church,  through 
many  intermediate  writers,  until  it  finally  impregnated  the 
mind  of  that  great  teacher  of  centuries,  Augustin,  in  whom 
Tertullian  once  more  appears  under  a  brighter  and  more 
glorious  form.  A  great  impression  was  made  on  Tertullian's 
peculiar  temperament  by  the  remarkable  phenomenon  which 
sprang  up  in  the  very  midst  of  that  spiritual  tendency  we 
have  already  described  as  existing  in  Asia  Minor,  and  which 
we  may  designate  as  the  extreme  of  the  anti-Gnostic  position. 
We  mean  Montanism.  Not  only  does  it  form  an  essential 
element  of  his  mental  character,  but  also  it  was  by  him  that 
the  principles  which  lie  at  the  basis  of  this  system  were  sys- 
tematically developed,  and  made  to  influence  the  history  of 
Western  theology.  To  this  important  phenomenon  therefore 
we  must  now  direct  our  attention. 

We  should  ill  understand  this  result  which  grewrout  of  the 
development  of  the  church  in  the  second  century,  if  we  were 
to  consider  as  the  principal  point  the  personal  character  of  the 
founder,  by  whom  the  first  impulse  was  given  to  it.  Montanus 
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was  hardly  a  man  of  sufficient  importance  to  dispose  us  to 
place  him  at  the  head  of  any  new  and  grand  movement.  If, 
under  the  impulse  of  fanatical  excitement,  an  uneducated  in- 
dividual, in  whom  we  recognise  at  once  the  mental  character- 
istics of  the  Phrygian,  produced  ultimately  great  effects, 
these  without  question  outran  the  measure  of  his  capacity. 
A  Tertullian,  as  the  person  from  whom  this  intellectual  ten- 
dency received  its  systematic  shape,  will  assume  here  a  more 
important  place.  Not  that  any  new  spiritual  elements  were 
now  freshly  called  into  life  ;  a  nucleus  at  most  was  furnished 
for  elements  existing  long  before,  and  a  point  of  attraction 
around  which  they  might  gather.  Tendencies  of  mind  which 
were  scattered  through  the  whole  church  here  converged 
towards  each  other.  Montanism  points  to  kindred  elements 
previously  existing  in  all  quarters.  Accordingly,  when  the 
impulse  was  once  given,  it  produced  a  great  and  general 
movement,  since  the  way  had  already  been  prepared  for  it  by 
the  course  of  the  internal  development  of  the  church  itself. 
While,  however,  we  are  not  disposed  to  rate  very  highly  the 
importance  of  Montanus,  we  must  guard  against  the  error  of 
allowing  him  none  at  all.*  But  for  the  impulse  given  by 
Montanus,  this  whole  movement,  which  produced  such  a  stir 
in  the  minds  of  men,  and  which  we  admit  cannot  be  explained 
from  his  influence  alone,  would  perhaps  never  have  arisen. 
We  must  therefore,  in  the  first  place,  cast  a  glance  at  the 
state  of  development  in  the  church  to  which  Montanism  at- 
tached itself,  and  at  the  general  mental  tendencies  which  had 
their  ground  in  and  were  represented  by  it ;  and  then  we  may, 
secondly,  proceed  to  examine  both  the  personal  character  of  the 
author,  and  also  what  must  be  ascribed  to  him  as  its  author. 

It  was  as  a  supernatural  power  that  Christianity  first  forced 
its  way  among  mankind,  and  as  such  it  first  presents  itself  to 
us  in  the  character  of  its  effects.  The  immediateness  of 
inspiration  was  more  strongly  marked  then  than  in  later 
times — by  the  gifts  of  supernatural  healing,  of  speaking 
with  tongues,  of  prophecy  ;  those  effects  which  suddenly  dis- 
played themselves  after  baptism.  Such  were  the  signs  of  the 

*  As  is  often  done  by  a  fantastical  sort  of  exaggeration,  when  per- 
sons whose  real  existence,  though  our  knowledge  of  them  is  extremely 
deficient,  is  sufficiently  accredited  by  history,  are  therefore  represented 
as  mythical  personifications  of  general  tendencies. 
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new  creation  of  which  human  nature  had  been  the  subject. 
But  this  opposition  between  the  supernatural  and  the  natural 
was  not  always  to  last ;  it  was  to  be  done  away  by  the  pro- 
gressive development  of  Christianity.  To  bring  about  the 
harmonious  union  of  the  supernatural  and  the  natural  was  its 
ultimate  aim ;  just  as  the  final  removal  of  this  discord,  which 
had  its  ground  in  sin,  was  to  be  among  the  more  remote 
consequences  of  redemption.  The  new,  divine  power,  which 
in  its  outward  manifestations  had  originally  shown  itself  as 
an  immediate  agent,  was  to  enter  the  sphere  of  human 
instrumentality,  and  gradually  to  appropriate  to  itself  those 
natural  organs  and  means  which,  on  its  first  appearance,  were 
not  as  yet  suited  to  it.  The  Apostle  St.  Paul  had  indeed 
pointed  to  such  an  aim,  both  when  he  admonished  Chris- 
tians to  estimate  the  charismata,  not  by  the  extraordinary 
and  supernatural  appearances  which  so  prominently  marked 
their  effects,  but,  on  the  contrary,  by  the  degree  in  which  the 
natural  therein  was  permeated  by  the  supernatural,  and  accord- 
ing as  the  form  in  which  the  supernatural  worked  was  one 
that  grew  out  of  the  natural  course  of  development ;  and 
when  he  distinguished  the  charismata  of  Gnosis  and  of  Didas- 
calia  above  all  the  others,  as  those  which  were  most  required 
for  the  edification  of  the  church.  Accordingly — as  we  remarked 
in  our  first  section — those  extraordinary  operations  of  that 
divine  power  which  was  to  be  the  dominant  element  in  the 
future  civilization  of  human  nature,  continually  diminished, 
in  proportion  as  the  existing,  natural  enlightenment  began  to 
turn  more  and  more  to  Christianity  and  to  be  attracted 
by  it.  Now,  on  the  boundary-line  between  these  two  periods 
of  development,  there  sprang  up  a  reaction,  which  opposed  the 
change  required  by  Christianity,  and  sought  to  maintain,  as 
perfect  and  abiding,  the  form  which  originally  appeared  in  the 
working  of  Christianity.  That  which  opposed  itself  to  the 
healthy  and  natural  course  of  development  must  necessarily  be 
a  morbid  action.  The  enthusiasm  which  surrendered  itself  to 
such  a  tendency  must  inevitably  degenerate  into  fanaticism. 

Since  Montanism  opposed  itself  to  that  union  and  concilia- 
tion of  the  supernatural  with  the  natural,  which  Christianity, 
in  its  progressive  development,  required  and  had  prepared,  it 
follows  from  what  has  been  said  that  it  would  insist,  in  an 
exclusive  spirit,  upon  the  supernatural  as  contradistinguished 
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from  the  natural.  In  it  the  supernatural,  the  divine,  pre- 
sented itself  to  the  religious  consciousness  as  an  irresistible 
power  which  did  not  allow  of  any  human  individuality  exert- 
ing itself  in  free,  independent  development.  Accordingly, 
from  such  a  point  of  view,  the  ecstatic  element  was  reckoned 
as  an  essential  characteristic  of  genuine  prophecy  ;  the  human 
consciousness  must  retire  altogether  when  the  voice  of  the 
divine  Spirit  allows  itself  to  be  heard.  The  soul,  during 
inspiration,  must  remain  perfectly  passive;  as  Montanus 
characteristically  remarked,  God  alone  is  awake,  the  man 
sleeps.  The  soul  stands  in  the  same  passive  relation  to  the 
divine  operation  as  the  lyre  to  the  instrument  (the  plectrum) 
with  which  it  is  played.*  Here,  too,  in  what  Montanism 
alleged  there  was  nothing  new.  This  notion  of  inspiration  had 
long  been  familiar  to  the  Jews,  as  is  apparent  from  the  Alex- 
andrian legend  of  the  verbal  agreement  of  the  translations  of  the 
Old  Testament  made  independently  by  the  seventy  interpreters. 
But  such  a  form  of  inspiration  is  much  better  suited  to  the 
legal  position  of  the  Old  Testament,  which  proceeds  on  such 
an  alienation  of  the  divine  and  the  human,  than  to  that  of  the 
New  Testament,  which  aims  at  a  union  between  the  two  by 
means  of  the  redemption.  When,  however,  this  idea  was  once 
prominently  set  forth  as  belonging  to  the  perfection  of  the 
Christian  system,  and  requisite  for  the  guidance  and  growth  of 
the  church,  a  foreign  element  was  introduced,  by  which  the 
regular  process  of  development,  grounded  in  the  nature  of  the 
church  itself,  and  the  Spirit  which  quickens  it,  was  so  far 
from  being1  promoted,  that,  on  the  contrary,  it  was  greatly  dis- 
turbed and  hindered.  By  such  influences  of  the  Paraclete 
promised  by  Christ,  and  by  revelations  of  prophets  and  pro- 
phetesses, uttered  in  this  state  of  ecstacy,  the  development  of 
the  church  was,  it  was  held,  to  be  carried  continually  onwards 
till  it  should  attain  to  its  final  consummation.  We  must  not, 
however,  leave  out  of  consideration  the  fact  that  Montanisrn 
was  driven  to  this  one-sided  supranaturalism  by  a  polemical 
opposition  (which  arose  out  of  a  genuinely  Christian  interest) 
to  two  aberrations  of  the  Christian  mind.  Opposing  itself,  on 
the  one  hand,  to  the  introduction  of  foreign  speculations  by  the 
Onosis,  it  wished  to  protect  the  pure  Christian  doctrine  from 

*  Thus  Tertullian  considered  the  amentia,  the  excidere  sensu,  as 
something  necessarily  connected  with  the  divina  virtute  obuinbrari. 
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all  such  corruptions ;  while,  on  the  other  hand,  it  resisted  a 
petrified,  traditional  element,  which,  leaving  no  room  for  any 
progressive  and  vital  development  of  the  church,  desired  to 
confine  everything  in  fixed  and  unalterable  forms. 

As  regards,  however,  the  former  opposition,  it  soon  passed 
into  a  tendency  hostile  to  all  culture,  to  all  art  and  science. 
And  under  the  influence  of  this  hostility  to  all  mediate  activity 
of  the  reason,  even  the  resistance  to  the  stiff  and  rigid  ten- 
dency in  the  church  could  not  but  take  a  wrong  direction. 
Montanism  would  tolerate  no  pause,  no  stop  of  any  kind ;  it 
demanded  a  progressive  development  from  the  foundation  of 
that  immutable  Christianity,  which  was  contained  in  the  com- 
mon tradition  of  all  the  churches,  to  the  maturity  of  the 
perfect  man.  But  as  it  had  no  confidence  in  the  power  of 
the  intellect,  though  regenerated  and  enlightened  by  Chris- 
tianity, to  unfold  the  contents  of  Christian  truth  to  still 
clearer  consciousness,  and  to  mould  man's  life  more  and  more 
in  conformity  with  it — as  it  disdained  the  instrumentality  of 
reason,  which  was  appointed  to  administer,  by  its  own  peculiar 
action,  the  treasure  imparted  to  it  from  above, — nothing 
remained  for  it  but  to  assume  that  Christianity  must  be  con- 
tinually integrated  and  perfected  by  fresh  and  extraordinary 
revelations  continually  accruing  from  without,  in  relation  to 
which  the  human  mind  was  to  remain  in  a  state  altogether 
passive.  Thus,  an  exclusive  supranaturalism,  which  could  not 
duly  acknowledge  the  effects  of  redemption  in  converting  the 
mind,  when  restored  to  communion  with  God,  into  an  organ 
for  divine  things,  was  necessarily  driven  to  deny  the  adequacy 
of  the  divine  word  which  had  been  bestowed  on  the  church  for 
its  guidance  in  knowledge  and  life,  because  it  lacked  the 
organ  requisite  for  interpreting  and  applying  it  and  for  digest- 
ing the  truths  contained  in  it.  A  perfecting  of  Christianity 
was  sought  for  in  a  way  which  disparaged  the  work  of  Christ. 
In  this  way  a  one-sided  supra-naturalism  led  to  the  same 
result  as  a  one-sided  rationalism. 

Now,  that  which,  in  order  to  the  perfecting  of  the  Christian 
life,  required  to  be  superadded  from  without,  as  it  did  not 
spontaneously  result  from  the  regular  development  of  the 
Christian  principle,  might,  under  the  name  of  perfecting,  be 
in  fact  nothing  else  than  a  hindrance  and  corruption.  The 
perfecting  referred  chiefly  to  the  introduction  of  a  more  rigid 
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asceticism ;  and  in  this  respect  too  we  see  in  Montanism  a 
one-sided  tendency,  which  had  long  existed  in  the  Christian 
life,  carried  to  its  extreme.  Numberless  additional  precepts 
were  to  be  imposed  on  the  church  by  the  new  revelations  of 
the  Paraclete.  But  Christianity  is  distinguished  from  Judaism 
simply  by  the  very  circumstance  that  it  substitutes  the  law  of 
the  Spirit  in  place  of  the  imperious  letter,  and,  through  love, 
which  is  the  fulfilling  of  the  law,  it  has  made  an  end  of  all 
positive  commandments.  In  the  first  centuries  much  of  the  new 
precepts  of  Christ  which  are  contained  in  the  sermon  on  the 
mount  was  imperfectly  understood,  because  men  did  not  refer 
them  to  the  one  whole  of  the  new  law,  which  was  grounded 
in  love,  and  was  identical  with  the  essence  of  the  Christian 
life  itself,  but  regarded  them  as  isolated  positive  precepts. 
The  free  development  of  the  Christian  spirit  was,  by  a  pro- 
gressive spiritualizing,  to  remove  everything  positive.  Mon- 
tanism, on  the  contrary,  was  for  holding  the  positive  as  some- 
thing permanent,  and  as  that  by  adding  to  which  the  church 
was  to  be  perfected.  Accordingly,  it  was  the  very  essence  of 
Montanism  which  of  itself,  without  the  aid  of  any  outward 
influences,  brought  back  the  Jewish  legal  position.  This 
fact,  however,  does  not  in  the  least  degree  warrant  us 
in  ascribing  to  Ebionism  any  influence  on  the  development 
of  Montanism.  The  latter,  on  the  contrary,  seems  to  have 
felt  itself  specifically  called  upon  to  set  forth  distinctly,  and 
to  carry  out,  whatever  was  new  in  Christianity  and  distin- 
guished it  from  the  Old-Testament  position.  And  this  \vas 
the  end  which  the  new  epoch  of  development,  introduced  by 
the  revelations  of  the  Paraclete,  was  to  promote.  It  could 
only  have  been  unintentionally  that  Montanism  so  nearly- 
adopted  an  element  of  that  Judaism  which,  consciously  and 
designedly,  it  desired  to  combat.  By  its  theory  of  ecstacy,  so 
fatal  to  Christian  sobriety,  it  led  to  an  intermixture  of  excited 
and  rapturous  feelings  with  the  development  of  the  divine  life, 
and  thereby,  as  we  shall  presently  have  occasion  more  particu- 
larly to  observe,  trenched  close  upon  heathen  notions. 

The  movement  of  which  we  speak  originated  with  a  Phry- 
gian, Montanus  by  name,  who  lived  in  the  village  of  Ardaban, 
on  the  borders  of  Phrygia  and  Mysia.  The  natural  peculia- 
rities of  the  old  Phrygian  race  leveal  themselves  in  his  mode 
of  conceiving  Christianity,  and  in  the  shape  which  the  zeal  of 
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the  new  convert  assumed.  The  religion  of  nature,  which  pre- 
vailed among  the  ancient  Phrygians,  bespeaks  the  character 
of  this  mountain  race — inclined  to  fanaticism  and  supersti- 
tion, readily  believing  every  pretension  to  magic  and  ecstacy ; 
and  we  are  not  surprised  when  we  find  the  Phrygian  tempera- 
ment, which  had  formerly  found  a  vent  in  the  ecstatic  frenzy 
of  the  priests  of  Cybele  and  Bacchus,  exhibiting  itself  once 
more  in  the  ecstacies  and  somnambulisms  of  the  Montanists. 

Montanus  was  one  of  those  men  in  whom  the  first  glow  of 
conversion  begets  a  stern  opposition  to  the  world.  It  ought  to 
be  remembered  that  he  lived  in  a  country  where  there  pre- 
vailed a  strong  expectation  that,  just  before  the  end  of  all 
things,  the  church  was  to  enjoy  on  the  earth,  the  theatre  of  its 
sufferings,  a  triumphant  reign  of  a  thousand  years — and  where 
were  floating  among  the  people  various  pictures,  coloured  by 
an  enthusiastic  imagination,  representing  the  character  of  this 
approaching  kingdom,  the  final  millennial  reign  of  Christ  on 
earth  (the  so-called  Chiliasm).*  The  time  in  which  he  came 
forward  as  a  teacher — either  during  those  calamitous  visita- 
tions of  nature  which  led  to  the  tumultuary  attacks  of  the 
populace  on  the  Christians,!  or  during  the  bloody  persecu- 
tions of  the  emperor  Marcus  AureliusJ — was  altogether  suited 

*  Papias  of  Hierapolis  had  no  doubt  lived  and  laboured  in  Phrygia, 
to  which  country  so  many  passages  in  the  Pseudo-Sibylline  books  contain 
allusions.  But  there  is  no  reason  whatever  for  supposing,  with  Longue- 
rue  and  Blondel,  that  Montanus  or  any  Montanists  were  themselves 
the  authors  of  these  passages;  for  in  those  Pseudo-Sibylline  writings 
nothing  which  belongs  to  the  peculiar  ideas  of  Montanism  is  to  be  found. 
We  rather  see  in  them  the  same  peculiarly  Phrygian  cast  of  mind  of 
which  Montanism  itself  is  a  reflection.  Though  in  these  oracles  mount 
Ararat  is,  it  is  true,  transferred  to  Phrygia,  we  see  nothing  in  this  fact 
but  the  same  partiality  of  the  Phrygians  for  their  own  country,  which 
they  held  to  be  the  oldest  in  the  world,  as  led  Montanus  to  fix  upon 
the  village  of  Pepuza,  in  Phrygia,  for  the  destined  seat  of  the  mil- 
lennial kingdom. 

t  See  Vol.  I.  p.  144. 

j  No  distinct  and  well-authenticated  facts  exist  from  which  we  might 
form  a  certain  conclusion  as  to  the  time  of  Montanus'  first  appearance. 
From  the  very  nature  of  the  case,  indeed,  the  beginning  of  a  move- 
ment of  this  kind  rarely  admits  of  being  distinctly  fixed.  Eusebius,  in 
his  Chronicle,  gives  the  year  171  as  the  date  when  Montanus  first 
appeared.  But,  assuming  that  the  Roman  bishop  who  was  induced  by 
Praxeas  to  excommunicate  the  Montanists  was  not  Victor,  but  Anicetus, 
— the  reasons  for  which  opinion  I  have  given  in  my  work  on  Tertullian, 
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to  promote  such  an  excitement  of  feeling,  and  such  a  direc- 
tion of  the  imagination.  About  this  time  too  a  violent  con- 
troversy had  arisen  between  the  speculative  Gnostics  and  the 
advocates  of  the  ancient,  simple  doctrine ;  much  on  every  side 
was  being  said  of  the  danger  of  falsifications  of  Christian  doc- 
trine. All  this  would  naturally  work  on  the  mind  of  the 
Phrygian  convert,  already  inclined  by  national  temperament 
to  fanatical  enthusiasm.  And  we  must  also  bear  in  mind  that 
he  lived  in  a  period  which  has  already  been  described  as 
forming  the  boundary  between  two  stadia  in  the  development 
of  the  Christian  church. 

He  fell  into  certain  states  of  ecstatic  transport,  in  which, 
no  longer  master  of  his  own  consciousness,  but  made  the  blind 
organ,  as  he  fancied,  of  a  higher  spirit,  he  predicted,  in  oracu- 
lar, mystical  expressions,  *  fresh  persecutions  of  the  Christians ; 
exhorted  them  to  a  strict  and  self-denying  conversation,  and  to 
an  undaunted  confession  of  the  faith  ;  and,  extolling  the  bless- 
edness of  the  martyr's  crown,  urged  the  faithful  to  risk  every- 
thing in  order  to  win  it.  He  announced  the  judgments  shortly 
impending  over  the  persecutors  of  the  church,  the  second 
coming  of  Christ,  and  the  approach  of  the  millennial  kingdom, 
the  blessedness  of  which  he  painted  in  the  most  attractive 
colours.  Finally,  he  claimed  to  be  considered  a  prophet  sent 
of  G  od  to  the  whole  church,  as  an  inspired  reformer  of  its 
whole  conduct.  By  him  the  church  was  to  be  elevated  to  a 
higher  stage  of  perfection  in  practice ;  and  a  loftier  system  of 
morals,  befitting  its  maturity,  was  to  be  revealed.  He  appealed 
to  Christ's  promise,  that  lie  would,  by  the  Holy  Ghost,  make 
known  things  which  the  men  of  those  times  were  not  yet  in  a 
condition  to  understand.  He  also  believed  himself  to  be  called 
to  give  new  instructions  on  the  faith,  by  which  the  dogmatical 
questions  most  agitated  in  those  districts  were  to  be  cleared 
and  defended  against  the  objections  of  heretics. 

It  is  probable  that  in  the  history  of  Montanus  different 

p.  486,— it  would  follow  that  Montanus  had  already  made  his  appear- 
ance in  the  lifetime  of  the  Roman  bishop  Anicetus,  who  died  A.D.  161. 
Apollonius,  cited  by  Eusebius  (V.  18),  and  Epiphanius,  both  speak  in 
favour  of  the  earlier  date.  The  latter  fixes  the  appearance  of  Montanus 
about  the  year  157. 

*  £sv»<pa;v/«/.  A  contemporary  writer  cited  in  Eusebius,  1.  V.  c.  16, 
uses  the  term  yXuff<rai.  Plutarch  on  the  ancient  oracles,  de  Pyth.  orac. 
c.  24. 
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epochs  ought  to  be  distinguished.  !The  sympathy  with  which, 
in  that  excited  period,  what  he  delivered  as  revelations  from 
above  was  received,  doubtless  urged  him  to  go  still  further, 
till  at  last  he  claimed  for  himself  a  higher  mission  than  he 
may  ever  have  thought  of  in  the  outset.  On  the  other  hand, 
the  uncompromising  opposition  which  he  afterwards  met  with 
from  other  quarters  may  likewise  have  served  to  increase  his 
enthusiasm.  However,  we  possess  too  little  information  to 
be  able  accurately  to  separate  and  distinguish  these  several 
epochs.  Montanus  had  associated  with  him  two  women, 
Prisca  or  Priscilla,  and  Maximilla,  who  also  set  up  as  pro- 
phetesses. 

We  will  now  proceed  to  a  more  detailed  account  of  Monta- 
nism,  as  a  tendency  stamping  itself  on  particular  principles 
and  doctrines.  We  mean  that  tendency  of  mind  which, 
beginning  with  Montanus,  was  further  developed,  till  it  was 
reduced  to  a  system  by  Tertullian. 

We  have  seen  that  the  fundamental  principle  of  Montanism 
was  a  one-sided  supranaturalist  element,  which  placed  the 
mind  in  a  wholly  passive  relation  to  the  divine  influence. 
This  principle  appeared  most  strongly  prominent  in  the  first 
outpourings  of  religious  feeling  in  Montanus  and  his  pro- 
phetesses. But  the  affinity  of  this  principle  to  the  Old-Testa- 
ment position  is  more  clearly  discernible  in  the  earliest 
Montanistic  oracles  than  in  the  later  manifestations  of  Mon- 
tanism. For  in  the  outset  they  spoke  of  God  the  Almighty, 
not  of  Christ  or  the  Holy  Spirit.  As  the  Almighty  alone 
ruled  the  prophet,  and  his  own  self-consciousness  retired  alto- 
gether before  Him,  it  was  God  therefore  that  spoke  as  it  were 
in  His  own  name  from  the  prophet's  soul,  of  which  He  had 
taken  entire  possession.  Accordingly,  one  of  these  oracles  of 
Montanus  thus  runs  :  "  Behold  !  the  man  is  as  a  lyre,  and  I 
sweep  over  him  as  a  plectrum.  The  man  sleeps,  and  I  wake. 
Behold  !  it  is  the  Lord  who  estranges  the  souls  of  men  from 
themselves,  and  gives  men  souls."*  So,  in  another  oracle: 
"  I  am  the  Lord,  the  Almighty  God,  who  take  up  my  abode 
in  man  \\  I  am  neither  an  angel,  nor  a  messenger  ;  but  I  am 


uirii  Z.U/JK,   xnyu   'Ivrr<xfjt,ai  uffii  fXrittrpov.      *O  ai 
Kctyu   yovyopu.      'l5ot/,    xvaia;  \trviv  o  inffrcivcav  xxgoictf  civS-ou- 

j.     Epiphan.  hseres.  48. 
f   'Eyu  xvpiag,  xvgio;  o  Sid;,  o  iravrattoot.rufy  xaTuyivo/Mves  Iv  ivSeu 
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come  as  the  Lord  himself,  God  the  Father."  Also,  in  a  pro- 
phecy of  Montanus'  associate,  Maximilla,  there  is  as  yet  no 
distinct  mention  of  the  Holy  Spirit  or  the  Paraclete  ;  but  the 
Spirit,  to  vindicate  himself  from  the  objection  that  he  set  men 
beside  themselves,  declares,  "  I  am  chased  as  a  wolf  from  the 
midst  of  the  flock.  I  am  no  wolf;  I  am  word,  and  spirit, 
and  power."*  On  its  first  appearance,  this  principle  of  supra- 
naturalism,  which  expressed  itself  in  a  form  more  agreeable  to 
the  Old  than  the  New  Testament,  was  consistently  maintained 
by  the  Montanistic  tendency  in  yet  another  respect.  For 
these  new  prophets  did  not  promise  a  progressive  development 
of  the  church  commencing  with  the  new  revelations,  proceed- 
ing from  themselves,  but  that  which  they  announced  was  to 
bring  to  a  close  the  whole  course  of  its  earthly  progress.  They 
pointed  to  the  near  approach  of  a  new  order  of  things,  the  final 
separation  which  was  to  be  made  by  Christ  himself,  and  the 
setting  up  of  his  millennial  kingdom  on  earth.  Maximilla  is 
said  to  have  declared  expressly,  "  After  me  no  other  prophetess 
shall  arise,  but  the  end  shall  come."'f  The  Gcd  who  had  deter- 
mined to  bring  on  the  great  judgment  called  on  the  faithful,  by 
His  voice  in  the  new  prophets,  to  prepare  themselves  for  it  by  a 
stricter  life,  in  order  that  the  Lord  at  his  second  coming,  which 
was  near  at  hand,  might  find  them  well  prepared.  With  this 
expectation  of  the  near  approach  of  the  end  of  the  world  was 
intimately  connected  that  contempt  of  life  and  of  all  earthly 
things,  to  which  the  new  spirit  of  the  prophets  called  men. 

But  though  many  of  the  predictions  of  the  new  prophets 
did  not  come  to  pass,  yet  the  principle  announced  by  them  had 
a  powerful  and  attractive  influence  on  the  minds  of  Chris- 
tians in  this  period.  And  as  these  new  revelations  were  made 
to  harmonize  with  the  doctrine  of  the  Holy  Spirit,  which, 
in  the  theological  system  of  the  church,  was  as  yet  imper- 
fectly unfolded,  and  with  that  of  spiritual  gifts,  and  with 
the  promises  of  Christ  respecting  the  Paraclete,  the  idea 
gained  ground  that  there  were  certain  seasons  or  epochs  of  the 
outpouring  of  the  Holy  Ghost,  by  which  the  progressive 
development  of  the  church  was  to  be  promoted  ;  a  new  spring 


*  'Pjfta  £<>/,  KKI  fvtv/Mi,  x&t  ZvvKfti;.     See  EuSeb.  1.  V.  C.  16.^ 
f  The  words  are  cited  in  Epiphanius  :  MST'  ipl  vr^a^m  ovxs 
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was   thus   to  be  added   to   its  ordinary,  regular   course   of 
development,  in  order  to  complete  what  was  lacking  in  it. 

When  Tertullian  adopted  this  principle  and  looked  round 
for  arguments  in  support  of  it,  he  endeavoured  to  show  the 
necessity  of  such  a  progressive  development  of  the  church,  by 
appealing  to  a  law  running  through  all  the  works  of  God  in 
the  kingdoms  of  nature  and  of  grace.  "In  the  works  of 
grace,"  he  said,  "  as  in  the  works  of  nature,  which  proceed 
from  the  same  Creator,  everything  unfolds  itself  by  certain 
successive  steps.  From  the  seed-corn  shoots  forth  first  the 
shoot,  which  by  and  bye  grows  into  the  tree ;  this  then  puts 
forth  the  blossom,  to  be  followed  in  its  turn  by  the  fruit, 
which  itself  arrives  at  maturity  only  by  degrees.  So  the  king- 
dom of  righteousness  unfolded  itself  by  certain  stages.  First 
came  the  fear  of  God  awakened  by  the  voice  of  nature,  with- 
out a  revealed  law  (the  patriarchal  religion)  ;  then  the  child- 
hood under  the  law  and  the  prophets;  then  that  of  youth 
under  the  gospel ;  and  lastly  the  development  to  the  ripeness 
of  manhood  through  the  new  outpouring  of  the  Holy  Ghost, 
consequent  upon  the  appearance  of  Montanus — the  new  in- 
structions of  the  promised  Paraclete.*  How  is  it  possible 
that  the  work  of  God  should  stand  still  and  make  no  pro- 
gressive movement,  while  the  kingdom  of  evil  is  continually 
enlarging  itself  and  acquiring  new  strength?"  On  this 
ground  the  Montanists  denourfced  those  who  were  for  setting 
arbitrary  limits  to  the  agency  of  the  Holy  Spirit,  as  though 
his  extraordinary  operations  had  been  confined  to  the  times  of 
the  apostles  alone.  Thus,  a  Montanistic  writing  of  North 
Africa  forbids  that  "  any  weak  and  desponding  faith  should 
suppose  that  God's  grace  was  powerful  only,  among  the  an- 
cients ;  since  God  works  at  all  times,  as  He  has  promised,  for 
a  witness  to  the  unbelieving  and  for  a  blessing  to  the  faithful."-)- 
The  later  effusions  of  the  Holy  Spirit  are  indeed  to  surpass 
all  that  had  gone  before.  J  The  Montanists  appealed  to  the 
fact,  that  Christ  himself  had  promised  to  believers  the  revela- 
tions of  the  Paraclete,  as  the  perfecter  of  His  church,  through 

*  Tertullian.  de  virgg.  veland.  c.  1. 

t  Acta  Perpetuse  et  Felicitat.  Praefat. 

j  Prsefat.  in  Acta  Perpetuae :  Majora  reputanda  novitiora  quseque  ut 
novissimiora,  secundum  exuberationem  gratise  in  ultima  saecuii  spatia 
decretam. 

VOL.  II.  p 
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whom  he  would  make  known  what  the  men  of  those  times 
would  have  been  unable  to  comprehend.  By  this  they  by  no 
means  intended  to  deny  the  general  interpretation  of  this  pro- 
mise which  refers  it  to  the  apostles.  Their  opinion  was  simply 
that  the  promise  did  not  refer  to  them  alone — was  not,  by  its 
application  to  them,  entirely  fulfilled — but  that,  on  the  contraiy, 
it  referred  also  to  the  new  revelations  by  the  prophets  now 
awakened, — that  such  prophets  were  a  necessary  complement 
and  enlargement  of  that  original  revelation.*  The  truth, 
springing  from  the  latter  and  transmitted  by  the  general  tradi- 
tion of  the  church,  was  invariably  implied  by  the  former  as 
its  immutable  foundation.  Indeed,  the  new  prophets  seem 
thereby  to  distinguish  themselves  from  false  teachers,  and  to 
prove  their  divine  mission.  But  proceeding  from  this  founda- 
tion, the  Christian  system  of  morals  and  the  whole  life  of  the 
church  was  by  these  new  revelations  to  be  carried  out  still 
further ; — for  the  men  who  were  just  weaned  from  paganism 
and  sensuality  were  not  able  to  meet  at  once  the  requisitions 
of  Christian  perfection.  Moreover,  by  these  revelations,  the 
Christian  doctrines,  continually  assailed  by  new  heresies, 
were  to  be  defended.  As  the  heretics,  to  suit  their  own  no- 
tions, made  use  of  arbitrary  and  false  interpretations  of  the 
holy  scriptures,  by  which  they  might  most  easily  be  refuted  ; 
so  by  these  new  revelations  a  fixed  and  settled  authority 
would  be  established  against  them.  Finally,  they  would  supply 
means  for  explaining  and  settling  all  disputes  on  matters  of 
faith  and  practice. f  On  these  grounds  the  Montanist  Tertul- 
lian,  towards  the  end  of  his  treatise  on  the  Resurrection, 
addressing  himself  to  those  who  were  willing  to  draw  from  the 
fountain  of  these  new  revelations,  says,  "  You  will  thirst  for 
no  instruction  ; — no  questions  will  perplex  you." 

Thus  Montanism  opposed  to  a  rigid,  lifeless  tradition,  a 
free,  progressive  movement.  The  occupiers  of  this  new  posi- 
tion were  in  some  degree  well  prepared  to  distinguish  between 
what  was  changeable  and  what  was  unchangeable  in  the 
development  of  the  church,  since,  while  they  admitted  the 
immutability  of  the  doctrinal  tradition,  they  yet  maintained 

*  Tertullian.  de  pudicitia,  c.  12. 

t  Tertullian.  de  virgg.  veland.  represents  as  the  administratio  Para- 
cleti,  quod  disciplina  dirigitur,  quod  scripturse  revelantur,  quod  iiitel- 
lectus  reformatur. 
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that  the  institutions  of  the  church ,  according  to  the  exigencies 
of  the  times ,  might  be  altered  and  improved  by  the  pro~ 
gressive  instructions  of  the  Paraclete*  While,  moreover, 
according1  to  the  view  of  the  church,  the  bishops,  as  the  suc- 
cessors of  the  apostles  and  the  inheritors  of  their  spiritual 
power,  were  regarded  as  the  sole  organs  for  diffusing  among 
its  members  the  influences  of  the  Holy  Spirit,  it  was  the 
opinion  of  the  Montanists,  on  the  other  hand,  that  besides  the 
ordinary  organs  of  church  guidance,  there  were  still  higher 
ones — the  extraordinary  organs,  the  prophets  awakened  by  the 
Paraclete.  The  latter  only,  according  to  the  Montanistic 
view,  were  the  successors  of  the  apostles  in  the  highest  sense, 
the  inheritors  of  their  complete  spiritual  power.  Hence  Ter- 
tullian  opposes  to  the  church,  as  consisting  of  a  number  of 
bishops,  the  church  of  the  Spirit,  which  manifests  itself 
through  men  enlightened  by  the  Holy  Spirit.~\  While  it  was 
the  custom  to  derive  the  power  belonging  to  the  bishops  from 
the  authority  to  bind  and  to  loose  conferred  on  St.  Peter,  the 
Montanist  Tertullian,  on  the  other  hand,  maintained  that  these 
words  personally  referred  only  to  this  apostle,  but  mediately 
to  all  those  who,  like  him,  were  filled  with  the  Holy  Ghost.J 
They  who  followed  the  voice  of  the  Holy  Ghost  speaking 
through  the  medium  of  the  new  prophets  were  as  the  spiri- 
tually minded,  the  genuine  Christians  (the  Spiritales),  and 
constituted  the  church  in  the  proper  sense ;  while,  on  the 
other  hand,  the  opposers  of  the  new  revelations  were  usually 
styled  the  carnally  minded,  the  Psychical. 

Thus  Montariism  set  up  a  church  of  the  Spirit,  consisting 
of  the  spiritales  homines,  in  opposition  to  the  prevailing  out- 
ward view  of  that  institution.  Tertullian  says,  "  The  church, 
in  the  proper  and  preeminent  sense,  is  the  Holy  Spirit,  in 
which  the  Three  are  One, —  and,  consequently,  the  whole 
community  of  those  who  agree  in  this  faith  (that,  viz.,  God  the 
Father,  the  Son,  and  the  Holy  Ghost  are  one)  is  called,  after 
its  founder  and  consecrator  (the  Holy  Spirit),  the  church."§ 

*  Tertullian.  de  corona  milit.  c.  3. 

t  Tertullian.  de  pudicitia,  c.  21 :  Ecclesia  spiritus  per  spiritalem 
hominem,  non  ecclesia  numerus  episcoporum. 

J  Secundum  Petri  personam,  spiritalibus  potestas  ista  conveniet,  aut 
apostolo  aut  prophetae.  L.  c. 

§  Nam  et  ecclesia  proprie  et  principaliter  ipse  est  Spiritus,  in  quo  est 

r  2 
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The  Catholic  [?]  point  of  view  expresses  itself  in  the  fact, 
that  the  idea  of  the  church  is  put  first,  and  by  this  very  posi- 
tion of  it  made  outward,  while  the  agency  of  the  Holy  Spirit 
is  represented  as  conditioned  by,  and  therefore  derived  through, 
this  mediation.*  Montanism,  on  the  other  hand,  like  Protes- 
tantism, places  the  Holy  Spirit  first,  and  considers  the  church 
as  that  which  is  only  derived.  Assuming  this  position,  the 
order  would  be  reversed :  Ubi  Spiritus,  ibi  ecclesia ;  et  ubi 
ecclesia,  ibi  Spiritus.  But  the  Montanistic  conception  does 
not  coincide  with  the  Protestant ;  for  in  the  former  it  is  not 
the  general  operation  of  the  Holy  Spirit  which  takes  place  in 
all  believers  that  is  meant,  but  the  above -described  extra- 
ordinary revelation.  According  to  the  Montanistic  view,  it 
is  partly  the  latter,  which  is  there  placed  as  the  original,  and 
partly  the  acknowledgment  of  the  same  in  its  divine  character, 
that  constitutes  the  essence  of  the  true  church.  The  true 
church  is  that  in  which  God  awakes  the  prophets,  and  by  which 
the  prophets  are  recognised  as  such. 

Since  again,  according  to  the  Montanistic  theory,  prophets 
could  be  awakened  from  among  Christians  of  every  rank ; 
since  the  Montanists  expressly  regarded  it  as  one  of  the  cha- 
racteristics of  this  last  epoch  in  God's  development  of  His 
kingdom,  that,  according  to  the  promises  in  the  prophet  Joel,')* 
which  were  now  passing  into  fulfilment,  the  gifts  of  the  Spirit 
were  to  be  dispensed  without  distinction  to  Christians  of  every 
condition  and  sex.  Consequently  those  requisitions  of  holi- 
ness of  life,  which  before  had  been  confined  wholly  to  the 
spiritual  order,  were  extended  by  the  new  revelations  to  all 
Christians  as  such ;  they  were  thus  led  once  more  to  give 
prominence  to  that  idea  of  tJie  dignity  of  the  universal  Chris- 
tian calling,  of  the  priestly  dignity  of  all  Christians,  which 
had,  in  a  measure,  been  suppressed  by  the  confounding 


trinitas  unius  divinitatis.  Illam  ecclesiam  congregat,  quam  Dominus  in 
tribus  posuit  (where  two  or  three  are  gathered  together  in  his  name), 
atque  ita  exinde  etiam  numerus,  qui  in  hanc  fidem  conspiraverint, 
ecclesia  ab  auctore  et  consecratore  censetur.  L.  c. 

*  As  in  the  well-known  words  of  Irenseus :  Ubi  ecclesia,  ibi  Spiritus  ; 
et  ubi  Spiritus,  ibi  ecclesia.  [Does  not  Neander  mistake  his  author's 
meaning  ?  Is  it  not  simply — in  the  church  alone  is  grace  to  be  obtained  ? 
-Eng.  Ed.] 

Prsefat.  in  Act.  Felicit. 
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together  of  the  fundamental  principles  of  Judaism  and 
Christianity.* 

But  although  the  idea  of  the  church  and  of  its  progressive 
development  was  in  one  respect  apprehended  by  Montanism 
in  a  freer  and  a  more  spiritual  light,  yet,  in  another  way,  viz. 
of  deriving  this  progressive  development  from  new  and  extra- 
ordinary revelations,  from  a  newly  awakened  prophetic  order, 
it  returned  to  the  position  of  Judaism.  While,  according  to 
the  ordinary  church  principles,  it  was  held  that  the  Old  Testa- 
ment priesthood  had  been  transferred  to  the  Christian  church, 
according  to  the  Montanistic  view  it  was  the  old  Testament 
order  of  prophets  that  was  thus  transferred.  JS'ow  it  is  re- 
markable that  the  church,  which  afterwards  adopted  many  of 
the  views  of  Montanism,  which,  from  a  correct  evangelical 
point  of  view,  she  had  in  the  beginning  censured,  also  held 
much  of  what  the  Montanists  asserted  of  the  relation  of  the 
new  revelations  by  their  prophets  to  the  groundwork  of 
church  tradition  and  scripture  doctrine,  but  applied  it  to  ex- 
plain the  relation  of  the  decisions  of  general  councils  to  both 
these  matters.  A  new  principle  was,  at  a  later  date,  super- 
induced on  the  church  notion  of  tradition ; — to  the  holding 
fast  the  original  doctrine  once  delivered,  was  added  the 
element  of  a  progressive  advancement  in  harmony  with  this 
doctrine,  and  derived  from  the  Holy  Spirit.  But  while,  from 
the  Montanistic  point  of  view,  this  actuation  of  the  Holy 
Spirit  was  regarded  as  proceeding  from  newly  awakened, 
extraordinary  organs  ;  it  Vas  by  the  principles  of  the  church 
transferred  to  the  bishops,  the  regular  organs  of  the  church 
guidance.f  And  nere  comes  in  also  what  was  formerly  said 
concerning  the  Montanistic  notion  of  inspiration.]; 

But  this  way  of'  considering  inspiration,  which,  derived 
from  the  Jews,  up  to  this  time  had  prevailed  also  among  the 
fathers  of  the  church,  was  now  gradually  suppressed  in  the 
conflict  with  Montanism.  The  violent  opponents  of  the 
latter  absolutely  condemned  the  ecstatic  state,  considering  it 

*  See,  for  example,  Tertullian.  de  Monogamia. 

f  [Or  rather  to  the  papal  see.  See  Newman  on  Development,  and 
Rev.  Archer  Butler's  Letters  in  reply.—  Eng.  Ed.] 

J  The  definition  of  such  an  ecstatic  state  is  to  be  found  in  Ter- 
tullian. c.  Marc.  1.  IV.  c.  22 :  In  spiritu  homo  constitutus,  prae- 
sertim  cum  yloriam  Dei  conspicit,  vel  cum  per  ipsum  JDeus  loquitur, 
necesse  est  excidat  sensu,  obumbratus  scilicet  virtu te  divina. 
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rather  as  the  sign  of  a  false  prophet.  Unfortunately  the  work 
against  Montanism  by  the  Christian  rhetorician  Miltiades,  in 
which  it  was  argued  that  ecstacy  is  a  state  of  mind  at  variance 
with  the  character  of  a  true  prophet,*  has  not  reached  our 
times  ;  —  a  work  which,  if  it  were  extant,  would  probably  shed 
much  light  on  the  interesting  discussions  of  these  times  about 
inspiration.  Men  were  inclined  to  derive  the  state  of  ecstacy 
from  the  agency  of  the  evil  spirit,  as  a  spirit  of  confusion  and 
of  schism  ;  and  contrasted  with  it  the  influences  of  the  Holy 
Spirit,  as  a  spirit  of  soberness  and  clearness.  The  Montanistic 
notion  of  the  prophet  and  the  prophetic  office  was  denounced 
in  every  respect  ;  no  attempt  was  made  to  separate  what  was 
true  in  it  from  what  was  false.  Still  the  free  and  unbiassed 
spirit  of  the  Alexandrian  school  reveals  itself  also  in  its 
judgment  of  these  phenomena.  It  is  true  that  Clement  of 
Alexandria  designates  ecstacy  as  the  sign  of  false  prophecy, 
and  of  the  influence  of  the  evil  spirit,  whereby  the  soul  is 
estranged  from  itself  ;f  but  yet  he  protested  against  those 
who,  as  he  expresses  it,  with  a  blind  zeal  of  ignorance,  con- 
demned beforehand  everything  that  proceeded  from  these  false 
prophets,  instead  of  examining  what  was  said,  without  respect 
to  the  speaker,  and  seeing  whether  it  contained  any  portion 
of  truth.  if  In  contradicting  Montanism,  men  fell  into  the 
opposite  extreme  of  error.  Unwilling  to  admit  anything  like 
unconsciousness  in  the  prophets  of  the  Old  Testament,  they 
attributed  to  them  a  clear,  conscious  knowledge  of  the  mean- 
ing of  the  divine  promises  which  they  announced  ;  §  —  a  view 
of  the  matter  which  would  necessarily  obscure  the  right  under- 


Higi  <rov  [Mi     tv  <*(>o<$vi<ryv  tv 

f  Strom,  lib.  I.  f.  311,  where  he  says  of  the  .false  prophets:  Tf  oW* 

evTot    lv    ixffreifftt    vgaafiwrivov,    u$    oiv    uwoffTeirou    ^idxovoi,    "where,    without 

doubt,  there  is  a  play  on  words  in  the  use  of  the  terms  iKtrrutrts  and 

ctffo<r<ro,<rvis. 

J   HlS  words  are  :   Ov  [&\v  OIK  TOV  ^.iyovrac.  xetTuyvuffTiov  u,fAKS&i$   KOU  TUV 


tot.  XtyofAtvec,  ffxofmlov  tl  rtjs  aA«9£/ay  s%irai.  Strom.  1.  VI.  f.  647.  As 
we  might  expect  from  Clement  a  more  unbiassed  judgment  than  was 
commonly  entertained  by  others,  we  have  so  much  the  more  reason  to 
regret  the  loss  of  the  work,  in  which  he  designed  to  speak  more  fully  of 
Montanism  —  if,  indeed,  he  ever  executed  that  design  —viz.  his  book  urt^l 
yrfoQwritas.  Vid.  Strom.  1.  VI.  f.  511. 

§   E.  g.    Orig.    in   Joanil.    T.  VI.  S.  2  :    Tl£o*t<ru;  afT- 
Qriruv,  us   el  <ro<puv,   tl  pi)  nvorixoiffi  ra  d-ro   fitou 
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standing  of  the  relation  between  the  Old  and  New  Testaments, 
and  prevent  an  unbiassed  exposition  of  the  latter. 

Montanism,  as  we  observed  above,  when  we  enumerated  its 
general  characteristics,  by  falsifying  the  Christian  principle, 
bordered  very  closely  upon  Judaism  on  the  one  side  and 
upon  paganism  on  the  other. 

States  which  were  akin  to  those  of  heathen  divination, 
phenomena  like  magnetism  and  somnambulism,  which  occa- 
sionally occur  in  the  heathen  cultus,  were  mixed  up  with  the 
excitement  of  Christian  feelings.  Christian  women,  who  had 
been  thrown  into  ecstatic  trances  during  the  time  of  public 
worship,  were  not  only  consulted  for  remedies  of  bodily  dis- 
eases, but  also  for  information  with  regard  to  the  invisible 
world.  On  all  these  subjects  questions  were  laid  before  them. 
In  Tertullian's  time  there  was  one  at  Carthage,  who,  in  her 
states  of  ecstacy,  imagined  herself  to  be  in  the  society  of 
Christ  and  the  angels.  The  matter  of  her  visions  corresponded 
to  what  she  had  just  heard  read  out  of  the  holy  scriptures, 
or  recited  in  the  psalms  that  had  been  sung,  or  prayers  that 
had  been  offered.*  At  the  conclusion  of  the  service,  and  after 
the  dismissal  of  the  church,  she  was  made  to  relate  her  visions, 
and  from  them  men  sought  to  gain  an  insight  into  the  things 
of  the  invisible  world  ;  as,  for  example,  the  nature  of  the  soul. 

The  Jewish  element  discovered  itself  also  in  the  pretended 
completion  of  the  system  of  morals  by  new  precepts  which  had 
particular  reference  to  the  ascetical  life.  Thus,  fasting  on 
the  dies  stationum,  which  till  now  had  been  considered  a 
voluntary  thing  (see  above),  was  prescribed  as  a  law  binding 
all  Christians.  The  duration  of  the  fast  was  also  extended 
to  three  o'clock  in  the  afternoon.  For  two  weeks  every 
year  a  meagre  diet,  like  that  which  the  continentes  or  u<m/rcu 
voluntarily  adopted,  was  enjoined  on  all  Christians.!  Against 

*  Tertullian.  de  anima,  c.  9,  says  of  her :  Et  videt  et  audit  sacra- 
menta,  et  quorundam  corda  dignoscit  et  medicinas  desiderantious  sub- 
mittit.  Jam  vero  prout  scriptursc  leguntur,  aut  psalmi  canuntur,  aut 
allocutiones  proferuntur,  aut  petitiones  delegantur,  ita  inde  materiae 
visionibus  subministrantur. 

t  The  so  called  Xerophagiae. — Sunday  and  the  Sabbath  were  excepted 
from  these  fasts.  The  Montanists  were  at  difference  with  the  Roman 
church  in  respect  also  to  the  not  fasting  on  the  Sabbath  (see  above). 
At  the  time  of  Jerome — when,  however,  in  many  respects,  as,  for 
example,  in  respect  to  the  church  constitution,  the  Montanists  seem  to 
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these  Montanistic  ordinances,  the  spirit  of  evangelical  freedom 
still  nobly  and  emphatically  declared  itself:  but  afterwards 
the  tendency  which  first  expressed  itself  in  Montanism,  also 
passed  over  into  the  [mediaeval]  church. 

From  Montanism  itself  proceeded  a  tendency  which,  instead 
of  leading  men  in  the  true  Christian  spirit  to  value  all  the 
blessings  of  humanity  according  to  their  true  relation  to  the 
supreme  good — the  kingdom  of  God — led  them  only  to  oppose 
the  one  to  the  other.  And  the  same  tendency,  by  the  undue 
prominence  it  gave  to  the  divine  element  as  a  power  which 
suppresses  all  human  action,  must  necessarily  have  led  also  to 
a  quietism  that  crippled  and  discouraged  human  activity.  On 
this  principle  both  the  blessings  of  this  earthly  life  ceased  to 
be  estimated  according  to  their  real  worth,  and  the  use  of 
means  for  securing  and  preserving  them  was  no  longer  acknow- 
ledged as  a  duty.  Such  views  naturally  fostered  a  fanatical 
longing  after  martyrdom.  The  principle  was  advanced,  that, 
if  men  were  ready  to  submit  to  the  divine  will,  they  should 
do  nothing  to  avoid  those  persecutions  *  which  it  was  God's 
will  to  bring  upon  the  Christians  for  the  trial  of  their  faith. 
This  spirit  of  Montanism  characteristically  expresses  itself  in 
the  following  oracle  : — "  Let  it  not  be  your  wish  to  die  on 
your  beds  in  the  pains  of  childbirth,  or  in  debilitating  fever ; 
but  desire  to  die  as  martyrs,  that  He  may  be  glorified,  who 
suffered  for  you."  By  the  same  mental  tendency  Montanism, 
in  its  anxiety  to  avoid  a  spirit  of  accommodation  detrimental 
to  the  faith,  was  driven  to  the  other  extreme  of  a  stern 
renunciation  of  all  those  usages  of  civil  and  social  life  which 
could  in  any  way  be  traced  to  a  heathen  origin  ;  and  of  a 
contempt  for  all  those  prudential  measures  by  which  it  was  pos- 
sible to  avert  the  suspicion  of  the  Pagan  authorities.  It  seems, 
among  other  things,  to  have  been  objected  to  the  Montanists, 
that,  by  their  frequent  meetings  for  fasting  and  prayer,  they 
openly  defied  the  established  laws  against  secret  assemblies. f 

have  departed  from  their  original  institutions — they  had  three  weeks  of 
Xerophagise.  These  may  be  compared  with  Quadragesimal  fasts  in  the 
later  church;  and  so  indeed  they  are  called  by  Jerome  (ep.  27,  ad 
Marcellum)  :  "  illi  tres  in  anno  faciunt  quadragesimas." 

*  See  Tertullian.  de  fuga  in  persecut. 

f  De  jejuniis,  c.  13  :  Quomodo  in  nobis  ipsam  quoque  unitatem  jeju- 
nationum  et  xerophagiarum  et  stationum  denotaris  ?  Nisi  forte  in  sena- 
tusconsulta  et  in  principum  mandata  coitionibus  opposita  delinquimus. 
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This  tendency  of  their  ethical  views  led  to  an  over-estimate 
of  celibacy ; — and  the  unmarried  life  was,  even  at  this  early 
date,  particularly  recommended  by  the  Montanistic  prophetess 
Priscilla  to  the  clergy,  as  if  it  was  only  in  this  way  they  could 
be  the  worthy  channels  of  the  Holy  Spirit,  and  could  properly 
render  themselves  capable  of  receiving  the  divine  gifts  of 
grace.*  We  here  observe  another  instance  in  which  a  Mon- 
tanistic error  has  passed  into  the  [Roman]  church. 

Such  an  ascetical  spirit  is  in  most  cases  coupled  with 
ignorance  of  the  marriage  state  as  a  form  for  the  realization  of 
the  highest  good ;  and  there  usually  goes  with  it  a  sensuous 
and  simply  outward  conception  of  this  relation.  But  Montan- 
ism  united  with  the  ascetical  tendency  a  very  different  con- 
ception indeed  of  matrimony.  The  influence  of  the  peculiar 
Christian  spirit  manifests  itself  in  Montanism  by  the  fact  of 
its  insisting  upon  that  idea  of  marriage  which  Christianity 
first  clearly  suggested — as  a  spiritual  union  in  one  common 
life,  consecrated  by  Christ,  of  two  individuals,  separated  by 
sex.  The  Montanists  held,  therefore,  that  the  religious  con- 
secration of  such  a  union  was  a  matter  of  the  highest  moment ; 
they  reckoned  it  as  belonging  to  the  essence  of  a  truly  Chris- 
tian marriage,  that  it  should  be  concluded  in  the  church,  in 
the  name  of  Christ.  A  marriage  otherwise  contracted  was 
regarded  as  an  unlawful  connection.!  Regarding  the  institu- 
tion in  this  light,  it  followed  again,  that  Montanism  would 
allow  of  no  second  marriage,  ajter  the  death  of  the  Jirst  hus- 
band or  the  Jirst  wife ;  for  marriage,  being  an  indissoluble 

*  The  words  of  Rigaltius,  published  in  Tertullian's  work  de  exhor- 
tatione  castitatis,  c.  11,  are:  Quod  sanctus  minister  sanctimoniam 
noverit  ministrare.  Purificantia  enim  concordat  et  visiones  videut  et 
poneutes  faciem  deorsum  etiam  voces  audiunt  manifestas,  tarn  salutares 
quam  et  occultas.  [The  whole  Montanistic  theory  is  adopted  by  Mr. 
Newman  as  a  remarkable  anticipation  of  Komish  developments.  See  on 
Development,  pp.  350,  351.— -Eng.  Ed.] 

t  Tertulliau.  de  pudicitia,  c.  4:  Penes  nos  occultsc  quoque  conjunc- 
tiones,  id  est,  non  prius  apud  ecclesiam  professae,  juxta  moechiam  et 
fornicationem  judicari  periclitantur,  nee  inde  consertse  obtentu  matri- 
monii  crimen  eludunt.  According  to  the  principles  of  Montauism,  the 
essence  of  a  true  marriage  in  the  Christian  sense  is  (De  monogamia,  c. 
20) :  cum  Deus  jungit  duos  in  unam  camera,  aut  junctos  deprehendeus  in 
eadem,  conjunctionem  signavit.  (Where,  i.  e.,  to  the  marriage  con- 
tracted by  two  parties  while  they  were  still  heathens,  the  sanctifying 
consecration  of  Christianity  has  been  superadded.) 
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union  in  the  spirit,  and  not  in  the  flesh  alone,  was  destined  to 
endure  beyond  the  grave.*  In  this  instance,  also,  the  Montan- 
ists,  in  their  legal  spirit,  only  pushed  to  the  extreme  a  view 
to  which  others  doubtless  were  inclined,  f  And  it  is  clear 
that  in  this  matter  too  the  Montanistic  element  passed  even 
into  the  [Roman]  Catholic  church ;  for  the  way  was  thus  pre- 
pared for  the  sacramental  view  of  the  marriage  institution. 

The  severe  legal  spirit  of  Montanism  displays  itself  in  the 
zeal  it  manifested  for  the  more  rigid  principles  of  penance.J 
But  the  Montanists,  inasmuch  as,  like  their  opponents,  they  did 
not  rightly  understand  the  relation  of  baptism  to  regeneration, 
and  that  of  faith  and  the  forgiveness  of  sin  to  the  entire 
Christian  life,  were  involved  in  the  same  error  which  was 
the  foundation  of  the  whole  dispute  on  the  extent  of  absolu- 
tion^ A  true  moral  zeal  against  a  false  confidence  in  the 
efficacy  of  absolution,  which  tended  to  encourage  the  feeling  of 
security  in  sin,  is  expressed  in  the  following  exposition  of  1 
John  i.  7,  which  Tertullian  aimed  against  a  wrong  application 
of  the  passage : — "  John  says,  if  we  would  walk  in  the  light, 
as  He  is  in  the  light,  we  have  fellowship  one  with  another,  and 
the  blood  of  Jesus  Christ  His  Son  cleanseth  us  from  all  sin. 
Do  we  sin  then,  if  we  walk  in  the  light,  and  shall  we  be 
cleansed  if  we  sin  in  the  light?  By  no  means.  For  whoso- 
ever sins,  is  not  in  the  light,  but  in  darkness.  He  is  showing 
then  how  we  shall  be  cleansed  from  sin,  if  we  walk  in  the 
light,  in  which  no  sin  can  be  committed ;  for  such  is  the 
power  of  the  blood  of  Christ,  that  those  whom  it  has  cleansed 
from  sin  it  thenceforth  preserves  pure,  if  they  continue  to 
walk  in  the  light."  || 

It  is  true,  as  we  have  remarked,  that  Montanism  encou- 
raged the  fanatical  enthusiasm  for  martyrdom  ;  for,  according 
to  the  Montanistic  doctrine,  the  martyrs  had  this  prerogative, 
that,  immediately  after  death,  they  were  entitled  to  enter  into 
a  higher  state  of  blessedness,  to  which  other  believers  could 

*  See  Tertullian.  de  monogamia  and  exhortat.  castitatis. 

t  Athenagoras  (legat.  pro  Christian,  f.  37,  ed.  Colon)  styles  the 
ya.fjt.og  lit>Ti£o$  tv-r^vv;  fA9i%<ta.  Origen  (Tom.  in  Matth.  f.  363)  says 
that  St.  Paul  gave  permission  for  a  second  marriage  after  the  death  of 
the  first  husband  or  the  first  wife  :  *&  *nv  ffx^oxx^iav  r>  irSivtiav. 

t  See  ou  this  controversy,  Vol.  I.  p.  217,  ff. 

§  L.  c. 

||  De  pudicitia,  c.  19 ;  which  work  refers  generally  to  this  dispute. 
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obtain  no  admittance  ;*  and  yet,  on  the  other  hand,  anxiety 
for  strictness  of  penitential  discipline  induced  the  Montariist 
Tertullian  to  oppose  the  undue  homage  which  was  paid  to  the 
martyrs.  Since  many,  for  instance,  to  whom  Montanism  re- 
fused absolution,  could,  through  the  mediation  of  the  con- 
fessors, obtain  it  in  the  Catholic  church, f  Tertullian,  there- 
fore, spoke  against  this  false  confidence  in  their  intercession, 
and  also  against  their  spiritual  presumption.  "  Let  it  satisfy 
the  martyrs,"  said  he,  "to  have  purged  themselves  of  their 
own  sins.  It  is  ingratitude  or  arrogance,  to  spend  upon  others 
what  it  must  be  considered  a  great  matter  to  have  gained  for 
one's  self.  Who,  but  the  Son  of  God  only,  has  by  his  own- 
death  paid  the  debt  for  others  ?  For  to  this  end  he  came,  that,, 
being  Himself  free  from  sin  and  holy,  He  might  die  for  sinners. 
Thou,  therefore,  who  emulatest  Him  in  that  thou  bestowest, 
the  forgiveness  of  sins,  suffer  for  me  then  when  thou  art  free 
from  sin  thyself.  But  if  thou  art  a  sinner,  how  can  the  oil  of 
thy  little  lamp  suffice  at  once  for  me  and  for  thyself  ?"J 

It  was  in  accordance  with  the  one-sided  supra-naturalistic 
element  of  the  scheme  we  have  been  considering,  that  the 
Montanists  did  not  duly  consider  the  fact  that  Christianity,  by 
beginning  with  its  inward  workings,  was  to  transform  the  life  of 
humanity,  but  rather  looked  for  the  kingdom  of  Ciirist  to  gain 
the  dominion  of  the  world  by  some  outward  miracle.  This 
was  the  point  to  which  their  extravagant  picture  of  Chiliasm 
attached  itself;  and  in  this  respect  also  they  only  pushed  to 
the  furthest  extreme  a  way  of  thinking  which  at  this  date 
prevailed  very  generally  in  the  church. 

If  by  pietism  we  understand  a  morbid  direction  of  devo- 
tional feeling  in  which  some  arbitrary  figment,  some  excres- 
cence from  without,  and  cast  in  one  fixed  mould,  is  substituted 
for  the  natural  development  of  the  Christian  life — in  other 
words,  the  reaction  of  a  legal  point  of  view  within  Christianity 
— then  we  shall  have  good  cause  to  consider  Montanism  as  the 
earliest  form  of  manifestation  of  what  may  properly  be  styled 
pietism. 

What  tended  to  promote  the  spread  of  this  party  was  both 
its  relation  to  Christian  principles  previously  existing,  and 

*  The  Paradise ;  see  Tertullian.  de  anima,  c.  56. 
,  f  See  Vol.  I.  p.  306.  %  De  pudicitia,  c.  22. 
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also  the  contagious  influence  of  fanaticism,  and  the  food  it 
furnished  to  spiritual  pride ;  since  he  who  acknowledged  the 
new  prophets  might  forthwith  consider  himself  to  be  truly  re- 
generate, a  member  of  the  select  company  of  the  spiritually 
minded  (Spiritales),  and  despise  all  other  Christians  as  carnally 
minded  (Psychici),  as  not  yet  truly  regenerated. 

The  controversy  on  Montanism  was  conducted  with  extreme 
ardour.  In  Asia  Minor,  first  of  all,  were  synods  held  for  the 
purpose  of  inquiring  into  it,  at  which  many  declared  themselves 
opposed  to  it.  The  proceedings  of  these  bodies  were  then  sent 
to  the  more  distant  churches,  who  were  thereby  drawn  into  the 
dispute.  Unfortunately,  from  want  of  distinct  statements, 
much  obscurity  hangs  over  the  whole  of  these  proceedings, 
and,  consequently,  over  the  gradual  formation  of  the  Montan- 
istic  sects,  and  their  relation  to  the  rest  of  the  church. 
Though  the  Montanists  considered  themselves  to  be  the  only 
genuine  Christians,  and  looked  upon  their  opponents  as  imper- 
fect Christians  occupying  an  inferior  position ;  though  they 
thought  themselves  exalted  above  all  the  rest  of  the  church,  yet 
it  does  not  exactly  appear  that  they  were  inclined  to  separate 
from  the  latter,  and  to  renounce  its  communion.  They  only 
wished  to  be  considered  the  ecclesia  spiritus  or  spiritalis, 
within  the  ecclesia  made  up  of  the  psychical  multitude.  From 
a  practical  point  of  view  they  introduced  a  similar  distinction 
as  the  Gnostics  had  done  from  a  theoretical  one.  It  is  true,  by 
this  practically  aristocratic  spirit,  the  essence  of  the  Christian 
church  was  not  exposed  to  so  much  danger  as  it  must  have 
incurred  from  the  theoretical.  Still  the  adherents  of  the  new 
prophetical  order  could  not  be  tolerated  in  that  relation  to  the 
rest  of  the  church  within  which  they  were  continually  seeking 
to  extend  themselves,  without  great  injury  to  its  vitality.  For 
they  claimed  only  toleration  at  first,  in  order  that  they  might 
gradually  establish  their  own  supremacy. 

The  community  at  Lyons,  when  it  was  smitten  by  the  bloody 
persecution  under  the  emperor  Marcus  Aurelius,  had  among 
its  members  many  who  came  originally  from  Asia  Minor. 
These,  from  their  close  connection  with  the  Asiatic  church, 
were  led  to  take  a  lively  interest  in  the  proceedings  relative  to 
Montanism.  The  community  wrote  to  Eleutherus,  bishop  of 
Rome,  and  the  presbyter  Irenaeus  was  the  bearer  of  their  letter. 
Much  light  would  be  shed  on  the  whole  subject,  had  we  more 
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distinct  information  respecting  the  contents  of  this  letter;  but 
Eusebius*  barely  remarks  that  its  judgment  on  the  matter  was 
just  and  orthodox.  Now,  as  Eusebius  certainly  considered  the 
Montanistic  tendency  as  heretical,  we  might  infer  from  this  re- 
mark that  the  judgment  of  the  letter  was  unfavourable  to  the 
Montanists.  But  in  that  case  the  letter  could  not  have  had  in 
view  the  end  which  Eusebius  assigns  to  it,  that  of  putting  an 
end  to  the  dispute.  This  object  rather  leads  us  to  suppose  that 
it  was  written  in  a  spirit  of  Christian  moderation,  and  by  ex- 
tenuating the  importance  of  the  disputed  points,  and  by  refuting 
the  various  exaggerated  charges  laid  against  the  Montanistic 
churches,  sought,  amidst  the  diversity  of  views  respecting  the 
worth  of  the  new  prophetic  order,  to  maintain  Christian  unity. 
On  this  supposition  alone  the  favourable  opinion  which  Origen 
expressed  of  the  contents  of  the  letter  is  explicable,  which  he 
could  not  have  given  had  it  breathed  a  decidedly  Montanistic 
spirit.  This  supposition,  moreover,  best  accords  with  the 
known  character  of  Irenaeus,  a  man  of  moderation  and  a  lover 
of  peace  ;  as  also  with  his  opinions,  which,  without  being 
Montanistic,  were  yet  not  wholly  unfavourable  to  the  Montan- 
ists. By  this  mission,  Eleutherus  was  probably  persuaded  to 
make  peace  with  those  churches.  But,  soon  after,  Praxeas, 
a  violent  opponent  of  Montanism,  came  from  Asia  Minor  to 
Rome ;  and  partly  by  reminding  the  Roman  bishop  of  the 
different  conduct  of  his  two  predecessors,  Anicetus  and 
Soter,f  partly  by  his  unfavourable  representations  of  the  state 
of  the  Montanistic  churches,  persuaded  him  to  revoke  his  pre- 
vious decrees.  The  Montanists  now  proceeded  to  form  and 
propagate  themselves  as  a  distinct  sect.  From  their  country 
they  were  styled  Cataphrygians,  and  Pepuzians,  because 
Montanus,  it  was  said,  taught  that  a  place  called  Pepuza,  in 
Phrygia  (which  probably  was  the  first  seat  of  the  Montanistic 
church),  was  chosen  to  be  the  spot  from  which  the  millennial 
reign  of  Christ  was  destined  to  begin. 

It  follows  from  the  relation  of  Montanism  to  the  mental 
tendencies  prevailing  in  the  church,  that  there  would  be 
various  gradations  and  stages  of  transition  between  the  latter 
and  a  decided  form  of  Montanism ;  as  also  many  shades  of 

*  Lib.  V.  c.  3. 

f  The  truth  of  this  assertion  depends,  however,  on  the  question  whether 
the  bishop  before  mentioned  was  Eleutherus  or  Victor. 
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difference  amongst  its  opponents,  from  those  who  did  not 
overlook  the  Christian  element  in  this  phenomenon  —  as,  for 
example,  a  Clement  of  Alexandria  —  down  to  those  who,  by 
their  uncompromising  opposition,  were  driven  to  the  opposite 
extreme,  and  to  a  contrary  depravation  of  the  Christian  spirit. 
As  Montanism  confounded  together  the  Old  and  New  Testa- 
ment positions,  its  antagonists  drew  therefore  a  broader  line  of 
demarcation  between  them.  Their  current  watchword  was 
borrowed  from  Matthew  xi.  13,  "The  prophets  and  the  law 
prophesied  until  John  the  Baptist  —  then  they  were  to  cease." 
This  maxim  they  opposed  as  well  to  the  new  ascetical  ordi- 
nances and  to  the  new  precepts,  which  shackled  Christian 
freedom,  as  to  the  new  order  of  prophets,  by  which  the  church 
must  submit  to  be  governed.*  Tertullian  remarks  that  they 
who  so  applied  the  above  passage  would  have  done  better  if  they 
had  banished  the  Holy  Spirit  entirely  from  the  church,  since  they 
made  His  office  so  perfectly  an  idle  one.  j  But  his  complaint  is, 
in  this  case,  unjust,  for  both  parties  were  agreed  in  believing 
that  the  church  could  not  subsist  without  the  continued  opera- 
tion of  the  Holy  Spirit.  The  only  point  of  dispute  between 
the  two  parties  was  the  mode  of  that  operation,  whether  it  was 
one  which  was  founded  in  the  ordinary  development  of  the 
church,  or  whether  it  was  one  continually  created  anew  by  a 
supernatural  interposition  of  God.  And  it  was  the  very 
antagonists  of  Montanism  who  seem  to  have  brought  forward, 
in  contrast  to  the  Old  Testament  view,  the  conception  of  the 
Holy  Spirit,  as  the  new,  animating  principle,  both  of  indi- 
viduals and  of  whole  communities,  alike  actuated  by  Him. 
From  this  specific  difference  they  drew  the  conclusion  that 
the  church  was  not  to  be  made  dependent  on  any  new  pro- 
phetical order.  The  most  decided  opponents  of  Montanism 
(such  as  the  Alogi  hereafter  to  be  mentioned)  either  denied  the 
continuance  of  the  miraculous  gifts,  the  charismata,  which 
distinguished  the  Apostolic  church,  and  which  in  form  at  least 
evinced  something  of  a  supernatural  character ;  or  refused  to 
acknowledge  the  prophetical  gift  as  consistent  with  the  Chris- 
tian position,  considering  it  as  belonging  exclusively  to  the 

*  Tertullian  replies  :  Palos  terminates  figitis  Deo,  sicut  de  gratia,  ita 
de  disciplina.  De  jejuniis,  c.  11. 

f  Superest,  ut  totum  auferatis,  quantum  in  vobis  tarn  otiosum.  De 
jejuniis,  c.  11. 
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Old  Testament.  All  such  therefore  refused  to  admit  any  pro- 
phetical book  into  the  canon  of  the  New  Testament.  It  is  to 
be  regretted  that  our  information  is  so  scanty  respecting  the 
so-called  Alogi,  and  that  the  work  of  Hippolytus  on  the 
charismata,  which  was  probably  written  in  opposition  to  these 
ultra  anti-Montanists,  has  not  reached  our  times.  We  should 
otherwise  have  been  enabled  to  speak  more  definitely  and 
certainly  of  this  dispute,  and  of  the  way  in  which  it  was 
handled. 

There  were  also  antagonists  of  Montanism  who,  to  a  fana- 
tical tendency  to  indulge  the  feelings,  opposed  a  negative 
tendency  on  the  side  of  the  understanding,  and  who,  from  a 
dread  of  what  was  fanatical,  rejected  much  also  that  was 
genuinely  Christian.  It  is  true,  as  must  be  evident  from  all 
that  has  been  said,  that  Montanism  formed  the  extreme  point 
of  the  anti-Gnostic  spirit.  And  yet  that  ultra  spirit  of  intel- 
lectual anti-Montanism,  if  it  wished  to  maintain  itself  in  its 
stern  sobriety,  so  hostile  to  everything  of  a  transcendent  cha- 
racter, must  have  been  no  less  opposed  to  the  speculative  and 
mystical  element  in  Gnosticism.  And  the  dread  of  the  Gnostic, 
no  less  than  the  dread  of  the  Montanistic  tendency,  might 
push  men  to  one-sided  negations.  It  is  easy  to  understand 
how  persons  with  some  partial  leaning  of  this  sort  would  pro- 
bably be  struck  with  the  peculiar  element  of  St.  John  as  wholly 
foreign  from  their  own  views,  and  how  they  would  be  in- 
clined to  insist  upon  the  differences  between  the  gospel  accord- 
ing to  John  and  the  other  evangelists,  which  they  were  disposed 
to  assent  to,*  for  the  purpose  of  showing  that  the  gospel 
which  the  Montanists  were  most  accustomed  to  quote  in 
defence  of  their  doctrine  on  the  new  revelations  was  not  a 
genuine  one.  Irenaeus,  from  whom  we  have  the  first  account 
of  this  party,  most  certainly  goes  too  far  when  he  asserts  that 
they  rejected  the  gospel  of  John  simply  on  account  of  the 
passage  in  it  which  speaks  of  the  Paraclete,  f  That  passage 

*  As,  for  example,  according  to  the  testimony  of  Epiphanius  (haeres. 
51),  that  the  history  of  the  temptation  is  omitted  in  John,  that  in  the 
Synoptical  evangelists  mention  is  made  of  one  passover,  in  John  of  two. 

t  Irenaeus,  lib.  III.  c.  1 1,  s.  9.  His  words  are  :  Ut  donum  spiritus 
frustrentur,  quod  in  novissimis  temporibus  secundum  placifum  Patris 
effusum  est  in  hurnanum  genus,  illam  speciem  non  admittunt,  quoe  est 
secundum  Joannis  evangelium,  in  qua  Paracletum  se  missurum  Dominus 
promisit. 
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alone  could  not  possibly  have  induced  them  to  take  such  a  step, 
for  in  truth  they  only  needed  to  limit,  as  was  actually  done  by 
others,  the  promise  to  the  Apostles,  in  order  to  deprive  the 
Montanists  of  this  authority.  As,  however,  it  was  their  prac- 
tice, when  those  words  of  Christ  were  adduced  in  favour  of 
the  Montanistic  view,  to  pronounce  the  whole  book  which 
contained  them  spurious,  it  was  only  to  indulge  a  propensity 
and  to  make  inferences,  which  is  but  too  common  in  theological 
polemics,  to  conclude  that  they  had  rejected  the  gospel  solely 
an  account  of  this  single  text. 

Apart  from  the  consideration  that  the  antagonists  of  Mon- 
tanism  were  disposed  to  reject  the  Apocalypse  as  a  prophetical 
book,  and  favourable  to  Chiliasm,  the  whole  drift  and  style  of 
this  book  must  have  possessed  something  alien  from  the  frigid 
intellectual  spirit  of  this  party.  They  made  sport  of  the 
seven  angels  and  the  seven  trumpets  of  the  Revelation.  Such 
a  tendency,  however,  of  the  understanding,  so  prosaic  as  that 
described  above,  was  something  too  foreign  from  the  youthful 
age  of  the  church  to  meet  with  a  very  general  reception. 

As  in  Montanism  a  tendency  to  reject  and  condemn  the 
existing  elements  of  culture  appeared  in  its  most  decided 
form,  so,  on  the  other  hand,  the  tendency  which  strove  to 
reconcile  with  Christianity  the  existing  enlightenment,  and 
to  cause  it  to  be  pervaded  with  the  Christian  spirit,  pre- 
sented itself.  This  was  the  case  especially  in  the  Alexandrian 
school.  But  here  the  question  arises,  from  what  source  is 
this  tendency  to  be  derived,  and  what  was  the  original  aim  of 
the  school  itself?  Was  it  in  the  outset  merely  an  institution 
for  communicating  religious  instruction  to  the  heathen,  or 
had  there  long  existed  in  Alexandria  a  school  for  edu- 
cating teachers  for  the  Christian  church  —  a  sort  of  theological 
seminary  for  the  clergy  ?  The  notices  of  Eusebius  *  and  of 


*  Lib.  VI.  c.  10,  that  a  S;$«<r*«X£/av  hg£v  Xoyeuv  had  existed  there 
from  ancient  times,  which  according  to  ecclesiastical  phraseology  may 
be  most  naturally  interpreted  as  meaning  a  school  for  the  expounding  of 
the  scriptures.  But  this  is  not  sufficient  to  characterize  the  particular 
mode  and  form  under  which  the  Alexandrian  school  appeared  ;  though 
it  is  easy  to  comprise  under  these  words  all  that  belonged  to  theological 
study  in  the  sense  of  this  school,  when  its  condition  and  character  are 
once  understood.  For  its  Gnosis  was  designed,  without  doubt,  to 
furnish  a  key  for  the  right  understanding  of  scripture,  and  was  to  be 
derived  from  scripture  by  allegorical  interpretation.  A  distinct  classi- 
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Jerome  *  are  too  indefinite  to  furnish  any  solution  of  this 
question ;  and,  besides,  neither  of  these  fathers  was  duly 
qualified  to  distinguish  the  form  of  this  school  as  it  existed  in 
his  own  time  from  that  which  it  originally  had.  We  must 
therefore  content  ourselves  with  what  is  known  of  the  labours 
of  the  individual  catechists  who  presided  over  the  school,  and 
do  our  best  to  deduce  therefrom  its  general  character.  Now 
we  find  that  originally  a  single  person  was  appointed  by  the 
bishop  of  Alexandria  to  hold  the  office  of  catechist,  whose 
business  it  was  to  give  religious  instruction  to  heathens,  and 
probably  also  to  the  children  of  the  Christians  in  that  place. f 
Origen  was  the  first  to  share  the  duties  of  this  office  with 
another  person.  For  he  found  its  duties  too  heavy  to  allow 
of  his  prosecuting  at  the  same  time  his  more  scientific  theo- 
logical labours.  The  catechumens  were  then  divided  into  two 
classes.  Thus,  even  if  originally  the  office  of  catechist  at 
Alexandria  differed  in  no  respect  from  the  same  office  in  other 
cities,  yet  it  must  of  itself  have  gradually  become  a  very 
different  thing. 

Men  were  required  for  this  office  who  possessed  a  perfect 
acquaintance  with  the  Grecian  religion,  and  most  especially 
must  they  have  received  a  philosophical  education,  so  as  to  be 
able  to  converse  and  to  dispute  with  any  learned  pagans  who, 
after  long  investigations  on  other  questions,  might  turn  their 
attention  to  Christianity.  It  was  not  enough  to  teach  here,  as 
in  other  churches,  the  main  doctrines  of  Christianity  according 
to  the  so-called  TrapdSoaiQ :  with  these  enlightened  catechumens, 
it  was  necessary  to  go  back  to  the  primitive  sources  of  the 
religion  in  scripture  itself,  and  to  seek  to  initiate  them  into  the 
understanding  of  it,  —  for  such  required  a  faith  which  would 
stand  the  test  of  scientific  examination.  Clement,  who  was 
himself  one  of  these  catechists,  points  out  the  need  of  high  and 
rich  talents  in  the  holder  of  the  catechetical  office  at  Alex- 


fication  of  different  theological  disciplines,  as  exegesis,  dogmatics,  &c.,  is 
not  to  be  thought  of  in  this  age  of  the  church,  when  everything  was  still 
in  one  chaotic  mass, — as  has  been  very  clearly  pointed  out  by  Hr.  Di- 
rector Hasselbach  of  Stettin,  where  he  explains  this  phrase  in  his  Disser- 
tation de  schola,  quoe  Alexandria  floruit,  catechetica,  Part  I.  p.  1 5. 

*  De  vir.  illustr.  c.  36. 

f  Eusebius  (1.  VI.  c.  6)  says  that  Origen,  when  a  boy,  had  been  a 
pupil  of  Clement. 

VOL.  II.  Q 
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andria,  when  he  says,*  "  He  who  would  gather  from  every 
quarter  what  would  be  for  the  profit  of  the  catechumens, 
especially  if  they  are  Greeks  f  (for  the  earth  is  the  Lord's  and 
the  fulness  thereof),  must  not,  like  the  irrational  brutes,  be 
shy  of  much  learning,  but  he  must  seek  to  collect  around  him 
every  possible  means  of  helping  his  hearers  :  "  and  directly 
after,|  "  All  learning  is  profitable,  but  the  study  of  holy  scrip- 
ture is  particularly  necessary,  to  enable  us  to  prove  what  we 
teach,  especially  when  our  hearers  come  to  us  from  the  Greek 
learning."  §  The  patience  and  skill  which  these  Alexandrian 
teachers  required  to  possess,  to  answer  the  multifarious  ques- 
tions which  were  proposed  to  them,  is  indirectly  intimated  by 
Origen,  when  he  reminds  Christian  teachers  that,  following 
Christ's  example,  they  ought  not  to  get  out  of  temper  when 
questions  are  proposed  to  them,  not  for  the  sake  of  informa- 
tion, but  for  the  purpose  of  putting  them  to  the  proof.  || 

Much  care  was  therefore  necessary  in  selecting  these  Alex- 
andrian catechists,  and  the  office  was  conferred  in  preference 
on  men  of  learning  and  philosophical  minds,  who  had  them- 
selves been  led  to  embrace  Christianity  by  the  results  of  philo- 
sophical inquiry  ;  such,  for  example,  as  Pantcenus,  the  first 
Alexandrian  catechist  of  whom  we  have  any  distinct  know- 
ledge, and  his  disciple  Clement. 

The  range  of  instruction  imparted  by  these  men  gradually 
extended  itself,  for  they  were  the  first  who,  on  the  principles 
of  the  catholic  faith,  attempted  to  satisfy  a  want  deeply  felt 
by  numbers  —  the  want  of  a  scientific  exposition  of  the  faith, 
and  of  a  Christian  science.  To  their  school  were  attracted 
not  only  those  educated  pagans  who,  having  by  their  teaching 
been  converted  to  Christianity,  and  being  seized  with  a  desire 

*  Strom.  1.  VI.  f.  659,  B. 

f  To  complete  the  thought;  —  he  ought  not  to  be  timid  in  exploring  the 
•vestiges  of  truth  even  in  pagan  literature,  and  to  appropriate  the  useful  ; 
for  all  comes  from  God,  and  is,  as  such,  pure. 

I  Strom,  1.  VI.  t  660,  C. 

§  With  these  remarks  compare  what  Clement  says  generally  with 
regard  to  those  to  whom  the  faith,  must  be  demonstrated  after  the 
manner  of  the  Greeks. 

II  In    Mattfa..    T.    XIV.   S.    16  1   Tlupa^ojuzvou  T^IXOUTOU  tnaTr,;   yixuv,   <rt; 


ariT&'v  sc.vrov  a.yu.vu.x.ro'n   Ttrayfjivo?   tg     /*ov:aA«i>,    vr    ru 
vrb  <rna     XKI   •TfvSavtyuy&iy  olx,  IK  qHs.opa.Siias,    x.Z.%.'  dvo  TOV 

v  ; 
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to  devote  themselves  and  all  they  possessed  to  its  service, 
chose,  with  this  in  view,  the  Alexandrian  cateehists  for  their 
guides,  but  also  those  youths  who,  having  been  brought  np 
within  the  Christian  pale,  were  thirsting  after  a  more  pro- 
found knowledge,  in  order  to  prepare  themselves  for  the  office 
of  church  teachers.  Thus  quite  spontaneously  a  theological 
school  grew  up.  Alexandria  thus  became  the  birthplace  of 
Christian  theology  in  the  proper  sense,  such  as  it  sprang  partly 
from  the  inward  impulse  of  the  mind  longing  for  scientific 
knowledge,  and  partly  from  an  outward  aim  and  apologetic 
zeal  to  defend  the  doctrines  of  the  church  against  the  attacks 
both  of  philosophical  Greeks,  and  also  of  the  Gnostics. 

Rightly  to  understand  the  early  growth  of  this  school  we 
must  consider  its  relation  to  the  three  different  parties  in  con- 
nection with,  or  in  opposition  to,  which  it  was  formed,  and 
whose  different  tendencies  it  believed  it  possible  to  com- 
bine by  means  of  a  higher  principle  which  should  reconcile 
their  antagonistic  views.  I  mean  its  relation,  1.  To  those 
seekers  after  wisdom,  the  Greeks,  who  despised  Christianity  as 
a  blind  faith  that  shunned  the  light  of  reason,  and  who  were 
only  confirmed  in  their  contempt  of  it  by  the  grossly  material 
and  sternly  repulsive  views  of  those  uneducated  Christians 
with  whom  they  generally  came  in  contact ;  2.  Its  relation  to 
the  Gnostics,  a  numerous  class  in  Alexandria,  who  at  the  same 
time  that  they  spoke  with  contempt  of  the  blind  faith  of  the 
fleshly  multitude,  by  the  promise  of  a  higher,  esoteric  know- 
ledge of  religion,  won  over  to  their  sect  not  only  those  pagans 
who  sought  after  wisdom,  but  also  those  Christians  who  were 
not  satisfied  with  the  religious  instruction  ordinarily  afforded  ; 
3.  Its  relation  to  the  primitive  class  of  the  church  teachers, 
who  looked  chiefly  to  the  practical  and  real,  and  more  espe- 
cially to  the  zealots  among  them,  whom  the  pride  and  arro- 
gance of  the  Gnostics  had  rendered  suspicious  of  all  specula- 
tion and  philosophy,  and  whatever  in  its  tendency  appeared  to 
resemble  a  Gnosis,  and  who  were  in  continual  dread  of  a  cor- 
ruption of  Christianity  by  the  admixture  of  foreign  philoso- 
phical elements.  By  means  of  a  Gnosis  having  its  root  in 
and  harmoniously  adjusting  itself  to  the  faith,*  the  Alexan- 
drians hoped  to  be  able  to  avoid  whatever  was  partial  and 
false  in  either  of  these  tendencies,,  and  even  to  reconcile  them. 

*  Tvua-tf  aAjjiW,  opposed  to  the  ^tu^uw/Aos. 

Q2 
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They  differed  from  the  Gnostics  in  their  theory  of  the  rela- 
tion of  the  yvwcriQ  to  the  Tr/ortc,  in  this  respect,  that  they 
acknowledged  faith  to  be  the  foundation  of  the  higher  life  for 
all  Christians — the  common  bond,  whereby  all,  however  differ- 
ing from  one  another  in  intellectual  culture,  were  still  united 
in  one  divine  community.  They  also  opposed  the  unity  of 
the  catholic  church,  grounded  in  the  faith,  with  the  strife  of 
the  Gnostic  schools  (harpifiai).  They  did  not  assume  distinct 
sources  of  knowledge  for  the  TT'HTTIQ  and  for  the  yv&aiq,  but 
the  same  for  both,  namely,  the  common  tradition  handed  down 
in  all  the  churches  concerning  the  fundamental  doctrines  of 
Christianity,  and  the  holy  scriptures.  They  made  it  the 
business  of  the  Gnosis  simply  to  place  in  the  clear  light  of  the 
consciousness  what  had  been  first  appropriated  by  faith,  and 
received  into  the  inward  life ;  to  unfold  all  that  was  contained 
therein  in  its  intrinsic  coherence ;  to  place  it  on  the  basis  and 
under  the  form  of  science ;  to  prove  that  this  was  the  genuine 
doctrine  that  came  from  Christ ;  to  give  a  history  of  it,  and 
to  defend  it  against  the  objections  of  its  enemies  among  pagan 
philosophers  and  heretics.  They  used  as  their  motto  one 
which  seems  to  have  been  currently  handed  down  from  some 
earlier  period,  and  which,  from  the  time  of  Augustin  to  the 
establishment  of  the  scholastic  theology  for  which  he  prepared 
the  way,  was  subsequently  employed  to  mark  the  relation  of 
faith  to  knowledge.  This  was  Isaiah  vii.  9 — a  passage,  it 
must  be  allowed,  which  in  the  Alexandrian  version  only 
admits  of  the  sense  they  ascribed  to  it,  and  there  only  when 
isolated  from  the  context  :* — "  'Eav  jj.fj  Trtffrevcrrjre,  ovde  pri 
awfiTf."  "  If  ye  do  not  believe,  neither  shall  ye  understand." 
These  words  were  first  used  to  signify  that  he  who  believes 
not  the  gospel  can  obtain  no  insight  into  the  spirit  and  essence 
of  the  Old  Testament,  but  afterwards  in  the  kindred  sense,  that 
without  faith  in  Christianity  and  its  several  doctrines  it  is 
impossible  to  understand  the  nature  of  either.  According  to 
the  measure  of  faith,  it  was  held,  would  be  the  progress  in 


*  Just  as,  in  more  recent  times,  many  texts  from  Luther's  trans- 
lation of  the  Bible  came  to  be  current  as  proofs  for  propositions 
relating  to  Christian  faith  or  practice,  although  this  application  of 
them  was  wholly  inconsistent  with  the  sense  which  they  had  in  the 
original. 
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understanding-  the  truth — the  degree  of  knowledge  will  corre- 
spond to  the  degree  of  faith.* 

Clement  of  Alexandria  defends  the  value  of  faith  against 
those  pagans  and  Gnostics  who  confounded  it  with  opinion. 
"It  is  plain,"  he  says,  "  that  faith  is  something  godlike,  that 
can  be  destroyed  neither  by  the  power  of  any  other  love, 
however  worldly,  nor  by  present  fear."f  He  places  faith  in  the 
same  relation  to  the  higher  life  as  that  of  the  breath  to  the 
sensible  life.J  It  is  with  him  an  important  feature  in  the 
essence  of  faith,  that  it  spontaneously  seizes  the  godlike, 
anticipating  the  conception,  and  proceeds  from  well-disposed 
sentiments. §  In  this  phase  of  faith,  so  far  as  it  presupposes 
an  attractive  power  of  the  godlike  on  the  human  heart,  and, 
on  the  part  of  the  latter,  a  spontaneous  surrender  to  that  power, 
he  has  well  understood  its  essential  character.  He  supposes 
that  in  human  nature  there  is  a  sense  for  truth,  which  is 
attracted  by  it,  and  repelled  by  whatever  is  false.  ||  Accord- 
ingly he  characterizes  faith  as  something  positive — a  positive 
union  with  the  godlike ;  and,  on  the  other  hand,  unbelief  as  a 
negative  quality,  which,  as  such,  presupposes  the  positive. IT 
Together  with  faith,  according  to  this  view,  there  is  at  the  same 
time  given  the  highest  thing  of  all — the  divine  life  itself.  As 
he  elsewhere  remarks,**  u  He  that  believes  the  Son  hath 
eternal  life.  If  they  who  believe,  then,  have  life,  how  can 
there  be  anything  higher  for  them  than  life  eternal  ?  Faith 
wants  nothing;  it  is  complete  in  itself  and  self-sufficient." 
Clement  here  sets  it  down  as  the  characteristic  of  faith  that  it 
carries  with  it  the  pledge  of  the  future,  that  it  anticipates  the 

*  Stromat.  1.  I.  f.  273,  A. :  1.  II.  f.  362,  A. ;  1.  IV.  f.  528,  B.  and 
Orig.  in  Matth.  ed,  Huet.  T.  XVI.  s,  9 :  'Ex  TOU  vi-ritrTtvxlva.1  xu.ru,  rtjv 
u.va.Koy'ta.v  TV;  firrt&t,  TO  ffuvisvcti* 

f  Qtiov  TI  tlvat,  [tYiri  UTTO  aXAjjj  Qt\tas  xofffjuxr,;  ^leurvruuivri*,  f&fci  v-ro 
q>ofiou  -rctoovro;  SiaXuaftivyv.  Strom.  1.  II.  f.  372. 

J  Tsjy  fttrrtv  our  us  uvKyxaietv  TA>  yvutrrixu  Mttt££MWW»,  u;  rcy  XKTCC 
rl'j  xeffftov  rov^i  fiiouvri,  Vgos  TO  £5jr  TO  aLvewrvsTv.  L.  C.  f.  373. 

§  'T-roX*?^;;  ixoutrio;  xcu  <T£oX»j\Z'/j  luyvuuovos  feox,tx.ra,1.i(i-d>iu$.  L.  C.  f. 
371. 

||  Toy  avS^Tov,  <Qv<ru  ftiv  $iKfiifiXy[J,lvov  wgo$  T*JV  reu  *]/tu$ovs-  ffvyxuroi- 
Sttrtv,  'l-^ovree,  fe  aQogftas  vrgi;  Tiffrtv  T'  aX«Sowf.  L.  C.  f.  384. 

^f  'H  u,<rtffri(t  «fl-<j(7£,Wa<r/j  olffa,  <rri;  <ff!ffrtus  ^uva/tvv  hixvuffi  <r?iv  ffuyxara.- 
Siriv  Tg  xett  vrifriVf  it.vvva.&ia,  ya,o  fripriffii  ovx  civ  ylyotro.  Strom.  1.  II. 
f.  384. 

**  Pacdagog.  lib.  T.  c.  6. 
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future  as  if  it  were  present.*  When  this  divine  life,  received 
by  faith,  permeates  and  cleanses  the  soul,  it  puts  it  in  possession 
of  a  new  sense  for  the  discernment  of  divine  things.  So 
Clement  remarks,  "  Behold  I  will  do  a  new  thing,  says  the 
Logos,  Isa.  xliii.  1.9,  which  eye  hath  not  seen,  nor  ear  heard, 
neither  hath  it  entered  into  the  heart  of  man  to  conceive, 
I  Cor.  ii.  9  ;  which  can  be  seen,  heard,  and  conceived  only 
with  a  new  eye,  a  new  ear,  a  new  heart,  through  faith  and 
understanding;  since  the  disciples  of  our  Lord  speak,  con- 
ceive, and  act  spiritually."^ 

This  intimate  connection  between  knowing  and  living 
belongs  to  the  peculiar  character  of  the  Alexandrian  Gnosis. 
The  Gnosis  was  conceived  by  this  school,  not  as  a  mere  thing 
of  speculation,  but  as  a  result  of  the  whole  tendency  of  the 
new  inward  life  growing  out  of  faith  and  manifesting  itself  in 
the  conduct  —  as  a  habitus  practicus  animi.  This  is  expressed 
in  the  following  words  of  Clement  :  "  As  is  the  doctrine,  so 
also  must  be  the  life  ;  for  the  tree  is  known  by  its  fruit,  not 
by  its  blossoms  or  its  leaves.  The  Gnosis  comes,  then,  from 
the  fruit  and  the  life,  not  from  the  doctrine  and  the  blossom. 
For  we  say  that  the  Gnosis  is  not  merely  doctrine,  but  a 
divine  science  ;  it  is  the  light  that  dawns  within  the  soul  out 
of  obedience  to  the  commandments,  which  makes  all  things 
clear,  teaches  man  to  know  all  that  is  contained  in  creation 
and  in  himself,  and  how  he  is  to  maintain  fellowship  with 
God  ;  for  what  the  eye  is  to  the  body,  such  is  the  Gnosis  to 
the  mind."J  There  can  be  DO  such  thing  as  a  knowledge  of 
divine  things  without  that  living  them  out,  which  is  the  fruit 
of  faith.  Knowing  and  living  here  become  one.  This  unity 
of  the  theoretical  and  the  practical  element,  of  the  objective 
and  the  subjective,  presented  itself  to  Clement  out  of  the 
depths  of  his  own  Christian  consciousness,  although  the  !Neo- 
Platonic  philosophy  lent  him  a  form  for  the  expression  of  it, 
in  what  it  taught  concerning  the  identity  of  subject  and 

*  'Exi7vo  £«   TO 


.. 

f  Strom.  1.  II.  f.  365,  B. 

J  QMS  tx,iivi>  TO  tv  7*5  ^i>%v)  'fyytyoftivov  ix  tra  X.KTO,  TO,;  IvroXu;  y^raxaJj;, 
TO  •xa.vra.  xara^'/jXa  vojou*,  TO.  TI  iv  yttiffii  avroy  <rt  TCV  avS^a/srov  leturev  <ri 
yivuffKitv  tfa.eu/rx.'VK^ov,  xat  Siou  kvlfioXov  KxStff7ci<rScct  ^i^ctffxov.  Strom.  1. 
III.  f.  444. 
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object  —  of  the  voovv  and  the  vorjTOv,  at  the  highest  position 
of  knowledge.* 

This  therefore,  according  to  the  Alexandrian  scheme,  is  the 

subjective  condition,  and  the  subjective  essence  of  the  Griosis. 

As  respects  the  objective  source  of  knowledge  whence  the 

Gnostic  is  to  seek  to  gain  still  deeper  and  clearer  views  of  the 

truths  which  he  has  received  by  faith  into  his  inner  life  :  this, 

according  to  Clement,  is  Holy  Scripture.     If  many,  devoid  of 

the  requisite  training  to  search  the  scriptures  for  themselves, 

simply  adhered  to  the  essential  and  fundamental  truths  of  the 

creed  which,  in  agreement  with  the  Paradosis,  had  been  com- 

municated to  them  in  their  earliest  instruction,  yet  the  Gnostic 

must  distinguish  himself  from  these  ordinary  believers  by  his 

ability  to  prove  and  deduce  those  truths  from  a  comparison 

of  the  different  parts  of  holy  scripture,  and  from  the  same 

source   to   refute    all   opposite   errors.      Instead   of  a   faith 

grounded  on  the  authority  and  tradition  of  the  church,  such 

an  one  should  possess  a  faith  grounded  on  the  knowledge  of 

the  Bible.     Accordingly  Clement  says,'f  "  Faith  is  the  com- 

pendious knowledge  of  essentials  ;    Gnosis,  the   strong  and 

stable  demonstration  of  the  things  received  by  faith,  erected 

on  the  foundation  of  faith,  through  the  doctrine  of  our  Lord, 

whereby  faith  is  raised  to  an  irrefragable   scientific   know- 

ledge."    The  same  father,  in  answer  to  the  pagans  and  Jews, 

who  objected  that,  owing  to  the  multitude  of  sects  among 

the  Christians,  it  was  impossible  to  know  where  the  truth  was 

to  be  found,  refers  them  to  the  infallible  criterion  of  holy 

writ,  and  observes,  "  We  rely  not  on  men,  who  merely  give 

us  their  opinions,  to  which  we,  in  like  manner,  may  oppose 

our  own.     But  since  it  is  not  enough  merely  to  give  our  opinion, 

and  since  it  is  necessary  to  prove  what  we  affirm,  we  do  not 

wait  for  the  testimony  of  men,  but  prove  it  by  the  word  of 

the  Lord,  which  is  the  most  certain  of  all  arguments,  or  rather 

the  only  argument  —  the  form  of  knowing  whereby  those  who 


rifjunv  2»  iivxi  xet.}  yvuffiv.     L.  C.  1.  IV.  f.  490. 
f    H    f/,\v    otv    vitfrts    trvvroftos    E<TT/V,    &if    tyros    iiirzlv)    TUV 


ruv      IK    fiffTseos    vr/zoiiXvft/usvuv     <r%uf>K 
,   OIK   <r'/is    XVOIKXWS   %i$y.fXKXiK$   t7fat!td$0JtiOVjbiv?i    <rri    w'iffTZi,    its    TO  < 


xai  fjjir    Ivtffry,^'^   xxTctXywrov  tfaocttftiAVouffa.       StfOID.   1.   VII. 
f.  732. 
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have  simply  tasted  of  the  scriptures  become  believers,  and 
those  who  have  made  greater  progress  and  become  accurately 
acquainted  with  the  truth  are  Gnostics"* 

Hence  Clement  denominates  that  Gnosis  which  results  from 
comparing  different  passages  of  scripture,  and  which  deduces 
the  conclusions  that  flow  from  the  acknowledged  maxims  of 
faith — a  scientific  faith.f  The  Gnostic,  according  to  him,  is 
one  who  has  grown  grey  in  the  study  of  the  holy  scriptures, 
whose  life  is  nothing  else  than  works  and  words  corresponding 
with  the  transmitted  doctrine  of  our  Lord.f  But  it  is  only 
for  the  Gnostic  that  the  holy  scripture  generates  such  a 
knowledge  of  divine  things,  because  he  only  brings  to  them 
the  appropriate  believing  spirit.  Where  this  is  wanting  the 
scriptures  appear  unfruitful. §  This  inner  sense,  however,  is 
not  sufficient  of  itself  to  deduce  from  the  holy  scriptures  the 
truths  they  contain,  to  unfold  them  in  all  their  bearings,  and 
combine  them  into  an  organic  whole,  as  well  as  to  defend 
them  against  the  objections  of  heathens  and  heretics,  and  to 
apply  them  to  all  the  results  which  human  knowledge  had 
previously  been  allowed  to  attain  to.  For  all  this  there  is 
required  a  preparatory  scientific  culture,  arid  such  a  culture 
could  not  be  created  anew  and  at  once  by  Christianity.  The 
Alexandrians  felt  and  perceived  the  necessity  of  pressing  into 
the  service  of  Christianity  the  Greek  learning ;  of  infusing 
into  the  latter  the  virtue  of  the  former,  as  the  leaven  which 
was  to  leaven  the  whole  lump  of  humanity.  || 

Here  the  Alexandrian  Gnosis  drew  upon  itself  numerous 
objections  from  the  other  party,  who  despised  the  learning  of 
the  Greeks  as  altogether  repugnant  to  Christianity.  Against 
these  it  had  to  defend  itself  and  vindicate  its  peculiar  method, 

*  Strom.  VII.  f.  757. 

f  '~Efiffry,fjc.ovtxYi  wiffTis.    Strom.  1.  II.  f.  381. 

j  Strom.  1.  VII.  f.  762  et  763. 

§   Strom.  1.  VII.  f.  756.      ToT;  yvuirrixoTs  xixvwxutriv  ui  y^a.^a.1, 

||  Which  similitude  of  the  leaven  Clement  illustrates  in  a  very  beauti- 
ful manner.  He  calls  it  "  the  power  bestowed  on  us  by  the  Word,  which 
by  small  means  effects  much  in  a  secret,  invisible  manner,  attracting  to 
itself  every  one  who  has  received  it,  and  reducing  his  whole  nature  to 

unity."  'H  Iff-xvs  rou  Xoyov  n  ^oSttffoc,  tifiiv,  avvropot  o'Jffa.  xeti  Si»va<r>j,  -ravra 
TOV  XKra%z%a,fAivov  XKI  Ivrog  tavrev  x<rnffK{Aivo»  uurrtv,  irttxixovpujivu;  <?i  xat 
aC^Kvus  vgas  lu-wrriv  'i\xtt  xai  TO  <ffav  KUTOU  flMfffflpMl  tis  tvornrK  <rw»u.yiu 

Strom,  lib.  V.  f.  587. 
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and  most  interesting  is  the  conflict  which  they  had  to  carry  on, 
and  it  is  one  which  has  often  been  repeated  in  history. 
Against  the  Alexandrians  it  was  argued,  that  the  prophets, 
and  the  apostles  at  any  rate,  knew  nothing  of  philosophical 
learning.  Clement  answered :  ' '  The  apostles  and  prophets 
undoubtedly,  as  disciples  of  the  Spirit,  spake  what  the  Spirit 
communicated  to  them ;  but  we  can  rely  on  no  such  guidance 
of  the  Holy  Spirit  superseding  all  human  means  of  culture 
to  enable  us  to  unfold  the  hidden  sense  of  their  words.  A 
scientific  culture  of  the  mind  is  necessary  to  enable  us  to 
evolve  the  full  meaning  of  what  was  imparted  indeed  to  theih 
by  the  inspiration  of  the  Holy  Ghost,  but  which  they  conveyed 
in  their  own  words.  He  who  in  his  thoughts  wishes  to  be 
enlightened  by  the  power  of  God,  must  previously  accustom 
himself  to  philosophize  on  spiritual  things,  must  have  already 
inured  himself  to  that  form  of  thought,  which  is  now  to  be 
animated  by  a  new  and  higher  spirit.  A  logical  cultivation 
of  the  mind  is  requisite  in  order  duly  to  distinguish  the  am- 
biguous and  equivocal  words  of  scripture."  *  In  answer  to 
those  who  would  have  men  satisfied  with  faith  alone,  and 
who  rejected  all  science  which  others  wished  to  employ  in  the 
service  of  faith,  he  says,  "It  is  as  though  they  wrould  look 
for  the  grapes  at  once,  without  having  bestowed  any  previous 
culture  on  the  vine.  Under  the  figure  of  the  vine  our  Lord 
is  presented  to  us,  from  which  we  must  expect  only  fruit  pro- 
portionate to  the  reasonable  care  and  art  of  the  husbandman. 
It  is  necessary  to  prune,  to  dig,  and  to  train,  and  whatever 
else  is  to  be  done ;  the  hook,  the  hoe,  and  other  implements 
used  in  the  culture  of  the  vine,  must  be  employed,  that  it  may 
yield  us  the  pleasant  fruit."  j"  According  to  this,  the  proper 
business  of  the  Gnosis  appears  to  have  been  to  unfold  the 
matter  of  the  faith,  to  digest  it,  and  to  preserve  it  from  the 
intermixture  of  foreign  elements. 

Clement  had  to  defend  the  Alexandrian  Gnosis  against  the 
objection,  that  divine  revelation  was  not  admitted  to  be  in 
itself  the  sufficient  source  of  truth,  but  was  represented  as 
standing  in  need  of  additional  aid,  and  of  a  support  from  without, 
so  that  those  who  did  not  possess  the  advantage  of  scientific 
culture,  were  precluded  from  understanding  it.  To  this  he 

*  Strom,  lib.  I.  f.  292.  f  L.  c.  f.  291. 
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answers,*  "  If  for  the  sake  of  those  who  are  always  ready  to  com- 
plain, we  must  draw  a  distinction,  then  we  would  call  philoso- 
phy a  cooperating  aid  to  a  knowledge  of  truth  ;  a  seeking  after 
truth  ;  a  preparatory  discipline  of  the  Gnostic  ;  but  that  which  is 
simply  a  cooperative  means  we  make  not  the  cause  nor  the  prin- 
cipal thing.  Not  as  though  the  latter  could  not  exist  without 
philosophy  ;  for,  in  fact,  nearly  every  one  among  us,  without  the 
general  scientific  culture,!  without  the  Grecian  philosophy-- 
many of  us  indeed  without  even  being  able  to  read  or  write,  but 
captivated  by  that  divine  philosophy  which  came  from  the  bar- 
barians, have,  by  the  power  from  on  high,  received  through  faith 
the  doctrine  of  God.  Complete  and  sufficient  in  itself,  then,  is 
the  doctrine  of  the  Saviour,  as  the  power  and  wisdom  of  God-; 
and  even  when  to  this  is  added  the  Grecian  philosophy,  it 
makes  not  indeed  the  truth  more  powerful ;  all  that  it  does  is 
to  render  futile  the  attacks  of  sophistry,  and  as  it  wards  off  all 
delusive  machinations  against  the  truth,  has  been  properly  de- 
nominated the  wall  and  hedge  of  the  vineyard.  £  The  truth 
of  faith  is  like  the  bread  which  is  indispensable  to  life ;  the 
preparatory  discipline  may  be  compared  to  that  which  is  eaten 
with  the  bread,  and  to  a  dessert." 

In  general,  Clement  was  distinguished  for  the  mildness  and 
moderation  with  which  he  met  the  opponents  of  the  Alexan- 
drian Gnosis.  Generally  he  acknowledged  the  justice  of  their 
anxiety  as  excited  by  the  phenomena  of  the  times,  and  accord- 
ingly he  felt  constrained  to  acknowledge  the  true  zeal  for 
Christianity  which  lay  at  the  bottom  of  their  opposition. 
Occasionally,  however,  the  blind  zeal  of  his  opponents,  and 
his  own  conviction  that  their  grossly  material  and  one-sided 
tendency  was  a  serious  obstacle  to  the  spirit  of  Christianity  in 
its  effort  to  ennoble  the  whole  man,  and  that  many  in  con- 
sequence took  offence  at  it — all  this  seduced  him  into  the 
fault  of  speaking  in  somewhat  rough  terms  of  his  opponents, 
and  of  refusing  to  do  justice  to  their  honest  zeal ;  as,  for 
instance,  when  he  says,§  "  It  is  not  unknown  to  me  (what 

*  Strom,  lib.  I.  f.  318. 

•f  "A.vtt>  T'/I;  tyxuxXtov  faiditoc.;. 

%  What  the  ancients  said  of  logic  in  its  relation  to  philosophy,  that  it 
was  the  Sgiyxo;,  the  Alexandrians  applied  to  the  relation  of  philosophy 
itself  to  the  Christian  gnosis. 

§  Strom,  lib.  I.  f.  278. 
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many  an  ignorant  brawler*  has  at  his  tongue's  end)  that  fait 
should  cling  to  the  most  necessary  things,  to  all  essential 
points,  and  reject  all  those  foreign  and  superfluous  matters 
which  would  occupy  us  to  no  purpose  with  what  has  no 
bearing  on  our  great  object ;"  and  again :  f  "  The  multitude 
dread  the  Grecian  philosophy,!  as  children  do  a  mask,  fearing 
it  will  carry  them  off.  But  if  their  faith  is  of  such  a  sort 
(for  knowledge  I  certainly  cannot  call  it)  as  can  be  over- 
thrown by  specious  words,  it  is  always  liable  to  be  sub- 
verted ;  for  saying  this  they  confess  that  they  have  not  the 
truth  ;  since  truth  is  invincible,  but  false  opinions  are  over- 
thrown at  any  moment."  We  recognise  in  all  this  Clement's 
magnanimous  confidence  in  the  might  of  Christian  truth, 
which  had  nothing  to  fear  from  opposition,  but  rather  would 
come  forth  from  the  conflict  with  brighter  lustre — although 
we  must  own  that  this  confidence  leads  him  to  be  unjust  upon 
a  faith  which,  in  the  consciousness  of  its  own  weakness,  is 
over  anxiously  concerned  for  the  safety  of  what  it  prizes 
above  all  earthly  possession.  The  Gnostic,  according  to  Cle- 
ment,— who  is  here  applying  a  saying  ascribed  in  the  apocry- 
phal gospels  to  our  Saviour — "  yLveaSe  %oi:ipoi  rjoaTrf^Irai," 
(be  ye  skilful  money-changers) — should  in  all  cases  distin- 
guish truth  from  specious  error,  as  genuine  from  counterfeit 
coins,  and  therefore  fear  no  power  of  semblance.  The  Chris- 
tian needed  the  Grecian  philosophy,  for  the  very  purpose  of 
pointing  out  to  the  philosophically  educated  pagans  its  errors 
and  its  insufficiency,  of  refuting  them  on  their  own  prin- 
ciples, and  of  conducting  them  from  this  to  the  knowledge 
of  the  truth.  "  Thus  much,"  observes  Clement,§  "  I  would 
say  to  those  who  are  so  fond  of  complaining :  if  the  philosophy 
itself  is  unprofitable,  still  the  study  of  it  is  profitable,  if  any 
good  is  to  be  derived  from  thoroughly  demonstrating  that  it 
is  an  unprofitable  thing.  Then  again,  we  cannot  convince 
the  heathens  by  merely  pronouncing  sentence  on  their  dog- 
mas ;  we  must  enter  with  them  into  the  development  of 

*  'ApaSSs  tyoQtolu;.  f  L.  c.  lib.  VI.  f.  655. 

|  Clement,  Stromat.  VI.  659,  wittily  remarks,  "  Most  Christians  treat 
the  doctrine  in  a  boorish  manner ;  like  the  companions  of  Ulysses,  they 
seek,  not  to  avoid  the  Syrens,  but  their  rhythm  and  song,  "ignorantly 
stopping  their  ears,  for  they  know  that,  if  they  once  lend  an  ear  to  the 
Greek  philosophy,  they  would  be  unable  to  make  good  their  escape  from, 
it."  §  Stvomat.  lib.  I.  f.  278. 
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details,  until  we  force  them  to  acquiesce  in  our  sentence. 
For  that  refutation  wins  the  fullest  concurrence  which  is 
combined  with  a  thorough  knowledge  of  the  matter  in  hand. 
In  another  place  he  says,*  "  For  to  the  Greeks,  who  seek  after 
that  which  passes  with  them  for  wisdom,  we  must  offer  things 
of  a  kindred  nature,  so  that  they  may  come  to  the  belief  of 
the  truth  (and  we  have  a  right  to  expect  they  will  come)  by 
the  easiest  way,  through  what  is  already  familiar  to  them. 
For  I  become  all  things  to  all  men,  says  the  apostle,  that  I 
may  win  all." 

The  most  violent  opponents  of  this  liberal  tendency,  in  order 
to  bring  about  a  total  condemnation  of  the  study  of  the  Greek 
philosophy,  adopted  the  Jewish  legend  contained  in  the  book 
of  the  pseudo-Enoch,  which  represented  all  higher  kinds  of 
knowledge  as  having  come  to  the  heathen  in  an  unrighteous 
way  through  the  agency  of  fallen  spirits ;  and  on  this  authority 
they  made  all  the  heathen  philosophers,  without  exception,  to 
be  organs  of  the  evil  spirit.  They  considered  the  whole  pagan 
world  before  Christ  to  be  a  direct  opposition  to  Christianity  ; 
confounding  what  was  really  heathenish  with  the  original  and 
divine  element,  to  which  heathenism,  while  it  adulterated  and 
obscured  it,  owed  its  existence ;  they  refused  to  recognise  any 
affinity  between  Christianity  and  that  part  of  man's  nature  in 
which,  amidst  all  its  corruption,  a  relationship  to  God  gleams 
forth,  and  without  which  Christianity  never  could  have  been 
transplanted  in  the  soil  of  heathenism.  Or  else,  like  the  stern 
and  fiery  Tertullian,  the  friend  of  nature  and  all  original  mani- 
festations of  life,  but  the  foe  of  art  and  false  cultivation,  they 
saw  in  philosophy  nothing  but  the  hand  of  Satan,  falsifying 
and  mutilating  the  original  form  of  nature.  Clement  endea- 
voured to  confute  this  party  also  on  their  own  principles: 
"  Even  if  this  view  were  correct,"  he  says,  "  yet  even  Satan 
could  deceive  men  only  by  clothing  himself  as  an  angel  of 
light ;  he  must  draw  men  by  the  appearance  of  truth,  by  ming- 
ling the  true  with  the  false  ;  we  must  therefore  search  for,  and 
acknowledge,  the  truth,  from  whatever  quarter  it  may  come. 
And  even  this  communication  cannot  take  place  except  in 
accordance  with  the  will  of  God  ;  it  must  therefore  be  included 
in  God's  plan  of  education  for  the  human  race."  f 

*  L.  c.  lib.  V.  f.  554. 

t  The  sense  of  the  passages  in  Strom,  lib.  VI.  647,  and  lib.  I.  310. 
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Speaking,  however,  from  his  own  position,  he  declares  him- 
self strongly  against  such  a  view.  "Is  it  not  strange,"  he 
says,  "  when  disorder  and  sin  are  the  appropriate  works  of 
Satan,  to  represent  him  as  the  bestower  of  so  good  a  thing  as 
philosophy  ?  for  in  this  case  he  would  seem  to  have  been  more 
benevolent  to  the  good  men  amongst  the  Greeks  than  Divine 
Providence  itself."  * 

Clement,  on  the  other  hand,  traces  in  the  progress  of  Greek 
philosophy  the  working  of  a  divine  education  of  mankind, — a 
sort  of  preparation  for  Christianity  suited  to  the  peculiar  cha- 
racter of  the  Greeks.  It  was  the  favourite  idea  of  Clement  that 
the  divine  plan  for  the  education  of  mankind  constituted  a  great 
whole,  of  which  he  considered  Christianity  to  be  the  end,  and 
within  which  he  included  not  merely  the  providential  dealings 
of  God  with  the  Jewish  people,  but  also,  though  in  a  different 
way,  the  providential  dealings  of  God  with  the  heathen  world. f 
In  reference  to  that  narrow  and  partial  conception  of  his- 
tory, which  would  confine  the  overruling  agency  of  God  in 
preparing  for  Christianity  exclusively  to  the  Jewish  nation, 
Clement  remarks,  "  Every  stimulus  of  good  comes  from  God. 
He  employs  those  men  who  are  peculiarly  fitted  to  guide  and 
instruct  others,  J  as  his  organs  to  work  on  the  larger  portions 
of  mankind.  Such  were  the  better  sort  among  the  Greek  philo- 
sophers. That  philosophy  which  forms  men  to  virtue  cannot 
be  a  work  of  evil ;  it  must  be  the  work  of  God,  from  whom 
is  every  stimulus  of  good.  And  all  gifts  bestowed  by  God 
are  bestowed  for  right  ends,  and  received  for  right  ends. 
Philosophy  is  not  found  in  the  possession  of  bad  men,  but  was 
given  to  the  best  men  among  the  Greeks  :  it  is  evident,  there- 
fore, from  what  source  it  was  derived,  viz.  from  that  Providence 
which  bestows  on  each  whatever  is  most  appropriate  to  his 
peculiar  temperament.  It  is  clear,  therefore,  that  to  the 
Jews  was  given  the  law,  to  the  Greeks  philosophy,  until  the 
appearance  of  our  Lord.  From  this  period  a  universal  call 
has  gone  forth  for  a  peculiar  people  of  the  righteousness  by 
faith,  since  the  common  God  of  both  Greeks  and  barbarians, 
or  rather  of  the  entire  human  race,  has  brought  all  together 
by  one  common  Lord.§  Before  the  coming  of  our  Lord, 

*  Strom,  lib.  VI.  f.  693.         f  See  the  General  Introduction,  vol.  I. 
o'i  and  vudivTiKo't.  §  Strom,  lib.  VI.  f.  693  et  694. 
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philosophy  was  necessary  to  the  Greeks  as  a  means  of 
righteousness ;  but  now  it  is  useful  in  the  service  of  piety  as 
a  sort  of  preparation  for  demonstrating  the  faith  :  for  thy  foot 
will  not  stumble  if  thou  derivest  all  good  from  Providence, 
whether  it  belong  to  the  heathens  or  to  ourselves  ;  since  God 
is  the  author  of  all  good — both  in  a  special  sense,  as  the  gifts 
of  the  Old  and  the  New  Testament,  and  also  in  a  more  indirect 
sense,  as  in  the  case  of  philosophy.  And  perhaps  the  latter 
also  was  given  to  the  Greeks  in  a  special  sense,  as  preliminary 
to  our  Lord  calling  the  Gentiles,  since  it  educated  them  as  the 
law  did  the  Jews,  for  Christianity  ;  and  philosophy  was  a  pre- 
paratory step  for  those  who  were  to  be  conducted  through 
Christ  to  perfection."  *  When  Clement  speaks  of  a  righteous- 
ness to  be  obtained  by  philosophy,  he  does  not  mean  that 
philosophy  could  lead  men  to  the  end  of  their  moral  destina- 
tion, and  qualify  them  for  attaining  to  everlasting  life  ;  on  the 
contrary,  he  held  that  redemption  was  absolutely  necessary  for 
that;  nothing  could,  in  his  opinion,  be  an  adequate  substitute 
for  this  fact.  All  else  only  served  to  prepare  for  the  appro- 
priation of  this  as  its  ultimate  end.  How  firmly  he  was  con- 
vinced on  this  point  is  evident  indeed  from  the  fact — which 
we  shall  consider  more  minutely  in  another  connection — that 
he  held  a  particular  ordinance  to  be  necessary  after  death,  to 
bring  even  those  heathens  of  whom  he  judged  so  mildly  to  a 
conscious  appropriation  of  the  redemption.  He  distinguishes 
between  a  doctrine  that  makes  man  righteous,  which  in  his 
view  is  the  gospel  only,  and  a  doctrine  which  could  do  no  more 
than  prepare  the  way  for  that.j  He  distinguishes  between  a 
certain  stage  in  the  awakening  of  the  religious  and  moral  con- 
sciousness, a  certain  excitement  of  the  moral  impulse,  of  moral 
training,  and  that  universal  and  complete  righteousness  which 
is  the  end  of  man's  nature  generally,  J  in  contradistinction  to 
that  partial  cultivation  of  human  nature  which  belongs  to  a 
distinct  period  of  human  development.  He  himself  says  § 
of  the  Greek  philosophy,  that  it  is  too  weak  to  fulfil  the  pre- 
cepts of  our  Lord  ;  that  it  only  serves,  by  ennobling  the  man- 
ners and  by  encouraging  a  belief  in  Providence,  to  prepare 

*  Strom,  lib.  I.  f.  282. 

f   A^airxaX/a  n  ri^ixa.iovffa^  %  rt  its  vovro  •^iipa.yuyovffix,  x«i  trvX^Ku-^dvovfcx,. 
Strom,  lib.  VI.  f.  644. 
%  'H  xo&Xtfi;  tixaiorvvfi.    Strom.  I.  319;  [    §  L.  c.  I.  f.  309. 
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the  minds  of  men  for  the  due  reception  of  the  royal  doctrine.* 
"  As  G.od  willed  the  well-being  of  the  Jews,"  says  Clement, 
a  by  giving  them  the  prophets,  so  he  separated  from  the  mass 
of  common  men  the  most  eminent  among  the  Greeks,  making 
them  appear  as  the  prophets  of  that  people  in  their  own 
language,  according  to  the  form  in  which  they  were  capable 
of  receiving  his  blessing.  And  as  now,  in  due  season, •}• 
comes  the  preaching  of  the  gospel,  so  in  due  season  the  law 
arid  the  prophets  were  given  to  the  Jews,  and  to  the  Greeks 
philosophy,  that  their  ears  might  be  practised  for  this  procla- 
mation." if 

In  fact  Clement  speaks  from  the  experience  which  he  had 
made  in  the  case  of  many  of  his  contemporaries  who  had 
been  led  by  the  Platonic  elements-  of  their  philosophical  edu- 
cation to  embrace  Christianity,  and  probably  also  in  that  of  his 
own  mental  development.  In  proof,  therefore,  of  what  he  had 
said,  he  appeals  to  the  fact  that  among  those  who  had  embraced 
the  faith  were  those  who  had  been  conducted  by  the  discipline  of 
the  Greeks,  no  less  than  by  that  of  the  law,  to  the  one  family 
of  the  people  of  the  redeemed. §  "  As  the  Pharisees,  who 
mingled  human  ordinances  with  the  divine  law,  came  through 
the  medium  of  Christianity  to  a  right  knowledge  of  the  law, 
so  the  philosophers,  who  by  human  one-sidedness  had  obscured 
the  revelation  of  divine  truth  in  the  mind  of  man,  came 
through  Christianity  to  the  true  philosophy."  ||  To  illustrate 
the  transfiguration  of  philosophy  by  Christianity,  Clement  uses 
the  comparison  of  the  graft,  a  figure  which  had  already  been 
employed  by  the  apostle  in  an  analogous  sense,  and  which 
happily  sets  forth  the  ennobling  influence  of  Christianity  on 
human  nature.  "  The  wild  olive,"  he  observes,  "  is  not  want- 
ing in  sap,  but  in  the  power  of  rightly  digesting  the  sap  which 
flows  to  it.  But  as  soon  as  a  branch  from  the  noble  olive-tree 
is  grafted  upon  it,  the  graft  receives  more  sap,  which  it  assimi- 
lates to  itself  while  the  cluster  acquires  the  power  to  digest  it. 
In  like  manner  the  philosopher,  who  may  be  compared  to  the 

"  'Afsjwyivn  ffuty^ovl^ovGa.  ro  wd-es  xat  irpvwewt*  xat  <ff(>o<rruq>ovffa,  tig 
VKgadoXWv  rr,s  aX^Ss/a;  TOV  T^OVOIKV  So^et^ovra. 

f  Kara  xaiodv,  i,  e.,  when,  under  the  previous  guidance  of  Divine 
Providence,  mankind  had  become  prepared  for  it. 

J    Tus  a,K.ea,s  iSifyuffct  -TOO;  ro  xfyvyuut.      L.  C.  lib.  VI.  f.  636,  SCq. 
§  Strom,  lib.  VI.  f.  636  et  637. 
II  L.  c.  f.  644. 
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wild  olive,  is  possessed  of  much  crude  and  undigested  matter, 
since  he  is  full  of  an  active  spirit  of  inquiry,  and  longs  after 
the  noble  sap  of  truth ;  and  when  at  length,  through  faith,  he 
receives  the  divine  power,  he  digests  the  nutriment  conveyed  to 
him,  and  becomes  a  noble  olive-tree."  *  This  comparison  is 
certainly  eminently  suited  to  express  the  thought  which  Clement 
had  in  his  mind,  that,  as  all  the  riches  of  human  learning 
cannot  make  up  for  the  want  of  the  divine  life,  which  it  needs 
in  order  to  its  ennoblement ;  so  the  new  divine  principle  of  life 
imparted  by  Christianity  requires  all  the  treasures  of  human 
culture,  in  order  to  acquire  a  shape,  and  to  incorporate  itself 
therein.  Clement  employs  another  happy  simile,  when  he  says 
that  the  full,  pure  revelation  of  divine  truth  in  Christianity 
stands  in  the  same  relation  to  the  fragmentary,  partial,  and 
turbid  apprehension  of  it  in  human  systems,  as  the  pure,  clear 
rays  of  light  beaming  forth  immediately  from  the  sun,  do  to 
those  which  are  artificially  collected  by  the  burning-glass,  f 
Thus  Clement  secures  a  footing  for  a  more  impartial  consider- 
ation of  the  developing  process  of  religious  truth,  as  well  in  the 
period  after,  as  before,  Christ's  appearance;  as  well  in  the 
Christian  heresies,  as  in  those  systems  of  Greek  philosophy 
which  professed  more  or  less  of  a  religious  interest.  Every- 
where Clement  could  find,  alloyed,  dissipated,  and  sundered 
from  its  natural  and  original  unity,  what  in  the  pure  primi- 
tive Christianity  is  exhibited  as  a  whole,  which  combines 
together  all  the  momenta  in  harmonious  unison.  Error  arises 
only  from  giving  undue  prominence  and  isolation  to  parti- 
cular verities,  which  owe  their  truth  to  their  combination  in  a 
whole.  In  this  view  Clement  says,  J  "  Since  the  truth,  then, 
is  one,  —  for  falsehood  only  has  a  thousand  by-paths,  a 
thousand  fragments,  just  as  the  Bacchantes  cut  to  pieces 
the  limbs  of  Pentheus, — so  the  sects  that  come  from  the  bar- 
barians (the  Christian  sects)  and  the  sects  of  the  Greek  phi- 
losophy boast  of  that  portion  of  truth  which  they  possess,  as 
if  it  were  the  whole  truth ;  but  by  the  rising  of  the  light 
everything  is  brought  into  day."  "  As,"  he  says,  "  Eternal 

*  L.  c.  f.  672. 

f  'H  fjuiv  IXAjjv/jtJj  (piXoffoQia,  TV  \x  rr,$  S^aXX^aj  soixs  3imfMfft*Mt  r>v  ava-r- 
Tovffiv  a.v&gu'roi  •ra.^a,  yXiov,  xXirtTOvri;  ivri%vu;  TO  <p&!f,  xnov^SivTos  "&  TOV 
Xoyou,  vrxv  \Xi7vo  TO  uyiov  Is'/A-a/A^S  (fluf .  Strom.  1.  V.  I.  5GO  j  1.  VI. 

f.  688.  J  L.  c.  I.  298. 
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existence  in  a  moment  brings  to  view  what  in  time  is  divided 
into  past,  present,  and  future,  so  truth  has  the  power  of 
bringing  together  its  kindred  seeds,  although  they  may 
have  fallen  on  an  alien  soil.  The  Greek  and  the  barbarian  phi- 
losophies have  in  a  certain  way  rent  into  fragments  eternal 
truth  —  not  a  Dionysus,  as  in  the  mythus,  but  the  divine  reve- 
lation of  the  eternal  Word.  But  he  who  brings  together  again 
what  they  have  rent  asunder,  and  reduces  the  Word  to  it  com- 
pleteness and  unity,  will  without  danger  discern  the  truth."  * 

Thus  Clement  was  the  first  to  give  utterance  to  the  idea 
of  a  scientific  conception  of  history  having  its  ground  in  Chris- 
tianity, —  the  idea  of  a  true  understanding  of  the  history  of 
doctrines,  as  a  developing  process  going  forth  from  the  Chris- 
tian consciousness,  exhibiting  itself,  with  more  or  less  of  purity, 
in  all  forms,  whether  within  or  without  the  church,  —  an  idea 
which,  after  it  had  once  been  started,  and  propagated  in  the 
Alexandrian  school,  being  compelled  to  yield  to  a  one-sided 
dogmatical  and  to  a  narrow  polemical  spirit,  was  soon  lost,  to 
rise  again,  and  to  find  —  after  many  and  great  revolutions  of 
the  human  mind  both  in  religion  and  science  —  a  more  con- 
genial soil  in  far  later  times.  Thus,  even  in  heresy,  the  Alex- 
andrians wisely  discerned  a  Christian  truth  lying  at  the  bottom 
of  it  ;  and  with  much  discrimination  measured  the  importance 
of  controverted  questions  by  their  different  relations  to  the 
essence  of  Christianity.! 

In  one  aspect  of  the  case  it  might  seem  then  as  if  Clement, 
so  far  from  acknowledging  the  distinction  which  the  Gnostics 
made  between  an  esoteric  and  an  exoteric  Christianity,  had 
maintained  the  one  life  of  faith  in  all  Christians,  and  had 
understood  by  Gnosis  simply  the  scientific  knowledge  and 
development  of  the  doctrines  contained  in  the  faith  ;  and  con- 
sequently conceived  the  difference  between  the  yvwo-te  and  the 
TTIOTIC,  not  as  a  material,  but  only  as  &  formal  one.  But  al- 
though such  a  view  was  suggested  to  him  by  the  connection 


'/in  'EXXwvixTi  QiXotrolpia,  rwv  a'iSiov  dX^eixv  ffrta.occ.yp.ov  TIVK 
-oXoyiaS)  T»JJ  ^l  <rou  Xoyov  <rov  OVTOS  d.ii  SioXoyia;  yriyfoitjTett, 
wSit;  xi/St;  xat  ivo'X'oiYiffa.s  rtXtiov  TOV  Xoyov^  KXivSuvtas  tv 

'/ITS''    OTi  X«T«l|/£Ta<  T»)V  «A»j3£/aV. 

t  See,  for  example,  in  Strom,  lib.  VI.  f.  675,  the  important  distinction 

between    O<    fi^'i   TIVK   TUV    \v  piou    o-lpaXZ.oft.ivoi    and    el    lit    ra.    xugiturecrot, 

<ragavt<rrevTss.    Compare  also  Clement's  judgment  on  Montanism,  cited 
above,  page  214. 

VOL.  II.  R 
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of  the  Christian  life  with  Christian  thinking,  yet  it  was  some- 
thing too  novel  to  be  at  once  fully  apprehended  and  con- 
sistently carried  out.  The  all-pervading  Christian  principle,  as 
distinguished  from  the  aristocratic  principle  of  education  and 
scientific  culture  among  the  ancients,  had,  even  in  those  minds 
to  which  it  found  access,  to  contend  with  various  reactions  of 
the  earlier  systems.  And  this  continued  to  be  the  case  until 
it  had  given  rise  to  an  independent  Christian  theology  and 
system  of  faith ;  as  we  shall  see  when  we  come  to  consider  the 
genetic  development  of  these  principles  down  to  the  revolution 
brought  about  in  the  Western  theology  by  Augustin.  Ac- 
cordingly we  find  Clement  perpetually  verging  towards  the 
Gnostic  or  the  Platonic  position.  With  an  idea  of  faith 
which  flowed  from  the  very  essence  of  Christianity  there  was 
associated  in  his  mind  the  still  lingering  notion,  derived  from 
the  Platonic  philosophy,  of  an  opposition  between  a  religion 
of  cultivated  minds,  and  arrived  at  by  the  medium  of  science, 
and  a  religion  of  the  many,  who  were  shackled  by  the  senses 
and  entangled  in  mere  opinion  (&>£a). 

To  judge  from  several  of  his  explanations,  he  seems  to 
understand  by  Trlffns  only  a  very  subordinate  position  of  sub- 
jective Christianity — a  carnal  faith,  implicitly  adhering  to 
the  mere  letter  of  authority,  such  as  is  very  far  from  the 
proper  spirit  and  essence  of  Christianity,  and  answers  rather  to 
the  position  of  the  law  than  to  that  of  the  gospel.  Gnosis,  on 
the  other  hand,  is  according  to  him  an  inward,  living,  spiritual 
Christianity,  a  divine  life,  similar  to  what  the  mystic  opposes, 
as  true  inward  Christianity,  to  mere  historical  faith.  While 
the  simple  believer  is  impelled  to  goodness  by  the  fear  of 
punishment  and  the  hope  of  future  blessedness,  the  Gnostic, 
on  the  other  hand,  is  stimulated  to  all  that  is  good  by  the  in- 
ward and  free  impulses  of  love.  He  requires  no  outward  evi- 
dence to  convince  him  of  the  divine  character  of  Christianity 
— he  lives  in  the  consciousness  and  immediate  intuition  of 
divine  truth,  and  feels  himself  to  be  already  blessed  therein. 
While  the  mere  believer  (iriartKoe)  acts  from  obscure  feelings, 
and  consequently  sometimes  misses  what  is  right,  or  at  least 
fails  to  perform  it  in  the  right  way,  the  Gnostic,  on  the  other 
hand,  acts  uniformly  with  clear  Christian  convictions  under 
the  guidance  of  an  enlightened  reason.*  Clement  makes  the 
*  Strom,  f.  518,  519,  et  645. 
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distinguishing  characteristic  of  the  Gnostic  to  be  that  which 
belongs  to  the  very  essence  of  the  pure  Christian  position 
generally  —  •  namely,  that  through  love  the  future  is  already 
become  present.*  What  the  Stoics  said  of  the  wise  man,  he 
applied  to  the  Gnostic.  The  latter  alone  does  right  for  the 
sake  of  the  right  end,  to  which  the  whole  life  should  be  re- 
ferred, with  a  clear  consciousness  of  what  he  is  doing.  All 
his  actions  therefore  are,  as  Clement  terms  them  by  an  appli- 
cation of  the  Stoic  terminology,  /oirop&ujuara.  The  good,  on 
the  other  hand,  which  the  irurruco'e  does,  more  unconsciously, 
—  instinctively,  —  is  a  /ueVov,  something  intermediate  between 
good  and  evil,  t  This  resembles  what  the  Gnostics  said  of 
the  good  works  of  the  mere  psychical  Christians.  Hence  the 
yvticrig  is  its  own  supreme  end  —  not  a  means  to  something 
else;  for  it  is  the  life  in  the  godlike  itself  ;  it  would  live  only  in 
the  uninterrupted  contemplation  of  the  godlike,  and  struggles 
only  to  arrive  at  possession  of  itself.  But  the  Trttme  is  a 
means,  inasmuch  as  it  is  impelled  to  the  avoidance  of  sin  and 
to  obedience  by  the  fear  of  punishment  and  by  the  hope  of 
reward.  J  "We  find  in  Clement  a  remarkable  exposition  of  the 
difference  between  intuition,  knowledge,  and  faith,  wherein 
he  defines  their  relation  to  each  other.  Faith  receives  the 
fundamental  doctrines,  without  intuition,  only  with  a  view  to 
practical  exercise  ;  the  intuition  of  the  spirit  soars  immediately 
to  what  is  highest  ;  the  intermediate  step  by  demonstration  is 
what  he  calls  yvwate  and  C7rc0r}//iq.§ 

When  Clement  is  speaking  of  the  progressive  steps  in  the 
divine  education  of  man,  and  represents  the  Logos  as  the  $E~IOQ 
'     he  says,  ||  "  All  men  belong  to  him,  some  with 


*  "E^T/v  O.VTU  01'  Ky»vr?iv  ivwru;  tjori  TO  /u-iXXov.      L.  C.  1.  VI.  f.  652. 

f   lev   1&  a.<ffXu$   vrurrov  fAScrt)  vrgaiti;   xiyoir   «v  (Avbivu  xetra.  Xoyov 
{Aivn,  ^Yilii  T«V  xar  IftfTKiriv  xctToflovftsw.     Strom,  lib.  VI.  f.  669.     With 
which  may  be  compared,  perhaps,  what  he  says  of  the  ^SaSogaWa/j 

K0t\ttvfjt.ivais.     "Eoyoig  rtpofflQipovra,!  xa,Xo7g,  oi/x   titans   a.  vroiouffi.      JL.  C.  lib.  I. 
f.  292. 

I  L.  c.  lib.  VI.  f.  663. 

§  The  different  meanings  of  <p/>av>j<nj,  according  to  the  different  ways  of 
employing  the  conception  :  'Evifiaiv  /u.lv  £-r//3aXX.jj  TO~K  <r^urais  a/Wo/?,  vo 
XK*.i7<rxi'  OTKV  $1  TKVTW  K<ro$nxrtxu  Xayu  fitfitx.tuo'nrui,  <yvuffi;  n  xet 
OVI}/U,K^TKI'   Iv  dl  re7s  swXa/Js/av  ffuvriivevirt   yivofjtivv>^  xui  civw  Ssuoiet; 
fmn   <rov  K^IXOV  Xo'yov,  xu.ro,  r'/jv   Iv  odirn   '^ayKtrtu;   ryoviffiv,   Tiyrt; 

L.  c.  lib.  VI.  f.  691.  |f  L.  c.  lib.  VII.  f.  702. 
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consciousness  of  what  He  is  to  them,  others  not  as  yet ;  some 
as  friends,  others  as  faithful  servants,  others  barely  as  servants. 
He  is  their  Teacher,  educating  the  Gnostics  by  the  revelation 
of  mysteries  (the  inward  intuition  of  truth),  the  believer  by 
good  hopes,  and  the  hardened  by  the  corrective  discipline  of 
suffering."  Thus  then  what  Clement  says  on  the  relation  of 
the  yvwariKOQ  to  the  irioriofc,  in  respect  to  subjective  Chris- 
tianity, seems  to  agree  entirely  with  what  the  Gnostics  taught 
concerning  the  relation  of  the  TrVfu/zartK-o'e  to  the  iLv\iKos  in 
the  same  respect.  But  still  there  is  an  important  difference 
between  them  in  two  points.  First  of  all.  Clement  did  not  derive 
these  two  different  positions  from  original  differences  in  human 
nature,  but  recognised  in  all  alike  a  capacity  for  attaining  to 
the  highest ;  so  that  everything  depends  simply  on  the  culti- 
vation which  that  capacity  should  receive  from  the  activity  of 
each  individual.  In  the  second  place,  he  differs  from  the 
Gnostics  in  admitting  a  common  foundation  of  objective  Chris- 
tianity for  both  the  higher  and  lower  position  of  Christian 
knowledge  and  life.  It  might  be  said  that,  inasmuch  as  this 
distinction  is  no  arbitrary  invention  of  his,  but  corresponds  to 
the  different  positions  to  be  discerned  in  the  Christian  life  as  it 
manifested  itself  in  his  age — and  which,  moreover,  since  it  is 
grounded  in  the  gradual  process  of  the  development  of  the 
Christian  principles  in  life,  recurs  again  in  later  times — there- 
fore the  language  employed  to  denote  it  is  not  of  so  much 
importance ;  for  it  can  make  no  so  great  difference  whether 
we  suppose  two  several  degrees  in  the  development  of  faith 
and  of  the  life  in  faith,  or  whether,  like  Clement  in  many 
passages  of  his  writings,  we  attribute  the  true  spiritual  life  of 
faith  to  the  Gnosis  only.  Yet  this  distinction  is  by  no  means 
so  insignificant  as  it  might  at  the  first  glance  be  deemed,  but 
it  both  possesses  a  deeper  ground  and  is  followed  by  more 
important  consequences.  The  reason  why  the  Alexandrians 
conceived  the  matter  in  this  way  lay  partly  in  their  predomi- 
nantly intellectual  tendency,  and  partly  in  the  form  under 
which  faith  was  presented  to  them  in  the  case  of  many  of  the 
Christians  of  their  day. 

As  regards  the  first  point,  it  is  evident  that,  by  the  pre- 
dominantly contemplative  and  speculative  tendency  of  their 
mental  character  and  their  entanglement  in  the  forms  of  the 
Platonic  philosophy,  the  Alexandrians  were  hindered  from 
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recognising,  in  its  full  extent,  the  independent  practical  power 
of  faith  to  transform  by  its  own  unassisted  energy  the  whole 
spiritual  life  from  within ;  although,  in  order  to  arrive  at  this 
truth,  Clement  needed  only  to  unfold  what  was  clearly  involved 
in  his  own  language  (already  quoted)  on  this  subject. 

As  to  the  second  point,  we  must  bear  in  mind  the  particular 
shape  under  which,  in  many  cases,  faith  was  presented  to  the 
Alexandrians, — appearing  to  be  little  else  than  a  blind  belief 
on  authority,  associated,  as  it  would  seem,  with  a  sort  of  sen- 
suous Eudemonism.  They  could  not  fail  to  observe,  it  is 
true,  the  ameliorating  influence  of  faith  on  life,  even  where  it 
presented  itself  under  this  form,  as  soon  as  they  compared 
the  condition  of  these  men  as  Christians  with  what  they  had 
previously  been  as  pagans;  and  indeed,  as  we  have  already 
remarked,  they  were  far  from  denying  it.  But  still  they 
thought  they  could  see  in  it  nothing  of  the  ennobling  influence 
of  Christianity  on  the  whole  inner  nature  of  the  man — nothing 
of  the  divine  life  of  the  spirit ;  and  this  sensuous  Christianity 
was  repugnant  to  their  own  spiritualizing  mode  of  thought. 
They  might,  too,  be  led,  by  the  repulsive  impression  which 
this  sensuous  form  made  upon  them,  to  overlook  the  divine 
life  which,  unable  as  yet  to  break  through  the  hard  shell, 
lay  hidden  under  this  incrustation.  And  again  we  ought 
not  to  forget  that,  when  the  new  spiritual  world  first  began 
to  be  formed  out  of  Christianity,  much  still  lay  confused  in  a 
chaotic  mass  that  by  slow  degrees  only  could  be  separated 
and  reduced  to  order ;  as,  for  example,  the  different  parts  of 
theology,  which  afterwards  mutually  set  bounds  to  each  other. 
This  was  the  case  especially  with  the  different  branches  of  a 
theology  which  was  to  spring  immediately  out  of  Christianity, 
and  of  a  Christian  philosophy  which  was  to  receive  from  Chris- 
tianity its  main  impulse  and  direction.  Thus  much  that  was 
vague  and  erroneous  may  be  traced  to  the  fact  that  in  the  souls 
of  these  men  different  interests  and  requisitions  were  as  yet 
confounded  together,  although  the  immediate  religious  interest 
was  invariably  the  predominant  one.  Hence  it  was  that,  for- 
getting the  immediate  and  originally  practical  aim  of  holy 
writ,  they  sought  in  it  for  the  solution  of  questions  which 
it  was  never  designed  to  answer. 

Such  a  mistake  discovers  itself  in  Clement's  answer  to 
those  who  opposed  the  humility  of  knowledge  to  the  Alexan- 
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drian  Gnosis.  u  The  wise  man  is  convinced/'  they  urged, 
"  that  there  are  many  things  incomprehensible ;  and  it  is 
precisely  in  making  this  acknowledgment  that  his  wisdom 
consists."  But  Clement  replied,  "  This  wisdom  belongs  as 
well  to  those  also  who  are  capable  only  of  very  narrow  and 
limited  views.  The  Gnostic  comprehends  what  to  others 
appears  incomprehensible ;  for  he  is  convinced  that  to  the  Son 
of  God  nothing  is  incomprehensible,  and  that  there  is  nothing, 
therefore,  concerning  which  he  may  not  be  made  wise  by  Him  ; 
for  He  who  suffered  out  of  love  to  us  could  withhold  from 
us  nothing  which  is  necessary  for  our  instruction  in  the 
Gnosis/'* 

The  fundamental  ideas  here  unfolded  respecting  different 
stages  of  development  in  Christianity  we  find  presented  once 
more  by  Origen,  the  second  great  teacher  of  the  Alexandrian 
school;  but  in  such  a  way  as  leads  us  to  recognise  in  him 
a  disciple  gifted  with  creative  powers  of  his  own.  For 
although  he  may  have  been  excited  by  ideas  transmitted  from 
another,  or  passing  current  in  a  certain  circle,  still  he  did  not 
adopt  them  as  mere  matters  of  tradition,  but,  apprehending 
and  digesting  them  in  a  form  peculiarly  his  own,  reproduced 
them  in  an  independent  manner  out  of  the  common  sense  of 
his  own  Christian  experience  and  reflection.  And  here  we 
must  bear  in  mind  the  fact  that  he  did  not  belong  to  those  who 
by  the  Platonic  element  of  philosophical  culture  had  been 
conducted  from  paganism  to  Christianity,  but  that  he  came 
to  the  pursuit'  of  a  Gnosis  from  the  position  of  a  well- 
assured  faith  and  childlike  piety.  This  earnest  and  settled 
faith  he  had  received  from  a  Christian  education  ;  and  to  this 
he  ever  remained  true,  amidst  all  the  changes  of  his  outward  and 
inner  life.  As  the  fervour  of  his  piety,  when  a  child,  had  led 
him  to  seek  martyrdom,  so  in  the  evening  of  life,  when  his 
fundamental  principles  in  theology  and  dogmatics  had  under- 
gone a  complete  change,  he  still  displayed  the  same  zeal  which 
exposed  him  to  great  sufferings  in  the  cause  of  his  faith.  Even 
from  the  position  of  his  Gnosis,  he  was  far  from  wishing  to 
resolve  Christianity  into  a  certain  system  of  general  ideas,  and 
to  consider  the  historical  element  as  nothing  but  their  drapery. 
The  acknowledgment  of  the  great  facts  of  Christianity  in  their 
reality — this  was  the  preliminary  axiom  which  his  Gnosis 
*  Strom.  1.  VII.  f.  649. 


SCHOOL.  247 

adopted  from  faith  ;  and  it  was  the  very  aim  of  that  Gnosis  to 
arrive  at  a  full  understanding  of  the  significance  of  these  facts 
in  their  connection  with  the  whole  development  of  the  universe. 
The  Gnosis  was  to  demonstrate  that  without  these  facts  the 
universe  could  never  reach  the  ultimate  goal  of  its  completion. 
This  striving  to  penetrate  into  the  inmost  meaning  of  things 
was  not  (as  in  the  case  of  such  a  tendency  might  well  be  sus- 
pected) combined  with  any  inclination  to  sublimate  every- 
thing into  the  subjective ;  but,  on  the  contrary,  its  aim  was  to 
arrive  at  an  understanding  of  the  great  phenomena  of  religion 
in  their  objective  import,  and  in  their  connection  with  super- 
natural factors.  We  will  illustrate  this  position  by  a  remark- 
able instance.  In  commenting  on  the  sudden  conversion  of 
entire  populations  or  cities,  Origen  seeks  for  the  cause,  not  in 
their  previous  course  of  development,  but  in  the  impression 
which  the  appearance  of  Christ  produced  on  the  spiritual 
powers  presiding  over  these  populations ;  just  as,  in  the  case 
of  the  Gnostics,  the  effect  of  Christ's  appearance  on  the  spirit 
of  humanity  and  of  history  was  represented  objectively  as  an 
effect  on  the  Demiurge.* 

In  his  controversies  with  the  pagans,  who  reproached  the 
Christians  with  their  blind  faith,  Origen  often  insists  upon  it 
as  the  peculiar  excellence  of  Christianity — as  a  revelation  from 
the  God  who  cares  for  the  salvation  of  all  men  —  that  it 
possesses  a  power  to  attract  the  great  masses  of  mankind, 
who  are  incapable  of  scientific  inquiry,  and,  by  virtue  of  bare 
faith, t  to  operate  with  divine  energy  for  their  sanctification. 
He  appeals  to  the  experience  of  many  who  could  bear  testi- 
mony to  this  influence  of  Christianity,  and  also  to  the  whole 
analogy  of  life,  wherein  every  act  that  has  a  future  end 
in  view  must  proceed  on  faith  and  trust.  J  Those  who  had 
first  attained  to  the  faith  in  this  way,  and  become  improved 
by  it,  might  afterwards  of  themselves  be  inclined  to  enter 
by  degrees  more  deeply  into  the  sense  of  the  holy  scriptures.§ 

*  Origen,  T.  XIII.  S.  58 :  '''Ryu  &  vo[t'tZ,u  XKI  *t£  revs  oi^avreit  n 
ti,  f*,t<retfia,>.dvTK;  Inl  <ro  fiiXrlov  \v  <ry  X^iyrav  IvriStiuia,  eZtrrt  nvx;  o>.«; 
ri  xeti  i'Svi?  oixtiarigtv  flr«XXa>v  iff^ntivxi  roc,  fpe$  rov  Xgiyrw. 

f    TjX*)  viffri;,  viffTt;  jit.oyos. 

I  Compare,  e.  g.,  c.  Gels.  lib.  I.  c.  9,  and  lib.  VI.  c.  12,  seq. 

j  M'.ro,  rriv  H-ffu^  ytvopivw  ilffctyuyvv,  <piXoTi/u,rnra<r^en  <7f^o;  ro  xxt 

v  xtxevppivuv  vo-n^KTuv  iv  r«7s  y£<x.q>a.7s  xaraAa/SjIV.      Philocal.  C.  15. 
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The  Pistis  he  considers  to  be  the  lowest  position  of  Chris- 
tianity, which  must  exist  precisely  on  this  account,  "  that  the 
simple  also,  who  to  the  best  of  their  power  devote  themselves 
to  a  pious  life,  may  obtain  salvation."  Above  this  he  places 
the  position  of  the  Gnosis  and  of  the  Sophia.  The  latter  is  a 
divine  wisdom  communicated  by  divine  grace  to  such  souls  as 
are  capable  of  receiving  it,  and  as  seek  after  it  by  the  study 
of  the  scriptures  and  by  prayer  to  God.  Human  wisdom,  the 
wisdom  of  this  world,  is  only  a  preparatory  discipline  of  the 
soul,  designed  by  the  exercise  of  the  thinking  faculty  to 
qualify  it  for  the  attainment  of  that  higher  wisdom  which  is 
the  supreme  end.*  If  the  Gnostics  confined  the  faith  which 
is  awakened  by  miracles  exclusively  to  the  psychical  natures, 
Origen,  on  the  contrary,  appealed  to  the  instance,  of  the 
Apostle  St.  Paul,  who  was  brought  to  the  faith  by  a  mira- 
culous vision,  f  To  the  fundamental  Montanistic  principle  he 
formed  the  due  contrast  by  placing  the  gifts  of  knowledge 
and  teaching  above  that  of  miracles,  and  appealed  to  the  fact 
that,  in  that  passage  of  the  second  epistle  to  the  Corinthians 
which  treats  of  the  mutual  relation  of  these  charismata,  St. 
Paul  assigns  to  the  former  the  highest  rank,  f 

Like  Clement,  Origen,  in  many  passages,  expresses  himself 
emphatically  with  regard  to  the  nature  of  faith,  and  insists 
that  it  is  a  fact  of  the  inner  life,  whereby  man  enters  into  a 
real  communion  with  divine  things  ;  and  from  this  living  faith 
he  distinguishes  that  which  is  built  and  rests  only  on  outward 
authority.  Thus,  in  his  exposition  of  St.  John  viii.  24,  §  he 
says,  "  Faith  brings  with  it  a  spiritual  communion  with  him  in 
whom  we  believe  ;  and  therefore  also  a  kindred  disposition  of 
mind,  ||  which  must  manifest  itself  in  works.  The  object  of 
faith  is  taken  up  into  the  inner  life,  and  there  becomes  an 
informing  principle.  Where  this  is  not  the  case  it  is  only  a 
dead  faith,  and  deserves  not  the  name  of  faith.  Now,  as 


*   Yvft.va.inov  p 

KV.    C.  Cels.  1.  VI.  c.  13. 
t  In  Joann.  T.  XIII.  s.  59. 

'E<rs<    TOV  Xoyov   vrgotTifta,  TUV  Ti^aerr/uv]  ivigyuuv,   Bfa   TOVTO  ivi(>yrlf*,a.ra, 
xot.}  %a^/V^ara  ioc.fjt.ot.Tuv  Iv  <ry  xstTuriga  riB-tjfft  "Xju^a.  <xa.pju,  TO,  Aoyixa 
C.  Cels.  1.  III.  C.  46. 

In  Joann.  T.  XIX.  s.  6. 
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Christ,  as  the  Logos  who  has  appeared  in  humanity,  presents 
himself  to  the  religious  consciousness  under  various  relations,* 
so  the  faith  will  correspond  to  these  various  relations  ;  and  as 
Christ  is  an  object  of  faith  in  these  different  relations,  and  is 
received  as  such  into  the  inner  life,  this  fact  must  be  actually 
manifested,  so  that  nothing-  that  conflicts  with  what  Christ  is  in 
these  several  relations  may  gain  admittance  into  that  inward  life. 
Thus,  together  with  faith  in  Christ  as  the  Righteousness, 
the  Wisdom,  the  Power  of  God,  there  is  also  given  the  appro- 
priation of  all  that  is  involved  in  these  conceptions,  and 
whatever  contradicts  them  is  excluded."  It  might  be  said,  it 
is  true,  "  that  Origen  is  here  speaking  rather  of  an  ideal  than 
of  an  historical  Christ,  Were  the  latter  left  wholly  out  of  the 
account,  and  those  general  attributes  of  which  Christ  is  de- 
picted in  the  history  as  the  personal  representative  substituted 
for  Him,  nothing  would  be  thereby  changed."  But  assuredly 
this  would  be  to  foist  a  wholly  foreign  meaning  upon  the  great 
teacher.  He,  whose  higher  life  had  sprung  out  of  a  belief  in 
the  history  of  Christ,  and  ever  continued  to  be  rooted  in  that 
faith, — he,  moreover,  to  whose  mind  this  Christ  had  cer- 
tainly been  all  that  he  denoted  by  these  conceptions,  was,  we 
may  well  affirm,  very  far  from  separating  what  was  so  closely 
united  in  his  own  inner  experience.  From  such  a  spi- 
ritual communion  with  this  real  Christ,  as  had  its  root  in 
faith,  all  these  qualities  must  be  developed  in  each  indi- 
vidual case — an  order  of  connection  which,  moreover,  in  his 
ideas  (hereafter  to  be  explained)  is  grounded  on  the  rela- 
tion of  the  £7rtc)7tyua  vorjrfi  TOV  Xdyou  to  the  f.7ri^r)p,ia  aiffSrjrr]. 
And  he  says  expressly,  with  the  Apostle  St.  John,  that  who- 
soever denies  the  Son,  the  same  hath  not  the  Father  in  any 
form,  "neither  for  the  Pistis  nor  for  the  Gnosis."t  It  is 
true,  as  we  have  just  seen,  that  Origen  acknowledged  the  im- 
portance of  miracles  as  a  means  of  awakening  religious  faith, 
and  he  recognises  a  certain  stage  of  faith  arising  primarily 
from  the  impression  produced  by  miracles  ;  but  yet  he  re- 
quires that  the  faith  should  rise  beyond  this  stage,  up  to 
the  spiritual  apprehension  of  the  truth.  Accordingly  he 
distinguishes  J  a  sensuous  faith  in  miracles  from  faith  in  the 

*  The  different  \.xnoiat.i  vw  Xpfrou. 

f  In  Joann.  T.  XIX.  s.  1.     Ed.  Lommatzsch,  T.  II.  p.  143. 
In  Joann.  T.  XX.  c.  25. 
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truth.  He  says,  comparing  St.  John  viii.  43  and  45,  "  Those 
sensuous  Jews  had  indeed  been  impressed  by  the  miracle,  and 
believed  in  Jesus  as  a  worker  of  miracles  ;  but  they  had  not 
the  requisite  temper  for  the  reception  of  divine  truth,  and  did 
not  believe  in  Jesus  as  a  revealer  of  the  more  profound  truths 
of  religion  :"*  and  he  adds,  "  We  may  see  the  same  thing  at 
the  present  day  exemplified  by  multitudes,  who  wonder  at 
Jesus  when  they  contemplate  his  history,  yet,  when  some  more 
profound  doctrine,  exceeding  their  own  power  of  comprehen- 
sion, is  unfolded,  believe  in  him  no  longer,  but  suspect  that  it 
is  false.  Let  us  therefore  take  heed,  lest  he  say  to  us  also, 
i  Ye  believe  me  not,  because  I  tell  you  the  truth.'  " 

Origen  sometimes  compares  the  relation  of  the  Pistis  to  the 
Gnosis  with  the  relation  of  the  present  world  to  the  future, 
— of  that  which  is  in  part  to  that  which  is  perfect, — of  faith 
to  intuition;  as,  for  instance,  when  he  says,  "They  who 
have  received  the  charisma  of  the  Gnosis  and  of  the  Sophia 
live  no  longer  in  faith,  but  in  sight ; — they  are  the  spiritually- 
minded,  who  are  no  longer  at  home  in  the  body,  but  even 
while  here  below  are  present  with  the  Lord.  But  they  are 
still  at  home  in  the  body,  and  not  yet  present  with  the  Lord, 
who  do  not  understand  the  spiritual  sense  of  scripture,  but 
cleave  wholly  to  its  body  (its  letter,  see  below).  For  if  the 
Lord  is  the  Spirit,  how  can  he  be  otherwise  than  still  far  from 
the  Lord  who  cannot  as  yet  seize  the  spirit  that  maketh  alive 
and  the  spiritual  sense  of  scripture  ?  But  such  a  person  lives 
in  faith."|  He  is  at  great  trouble  to  explain,  in  favour  of 
his  own  views,  what  St.  Paul  had  said,  2  Cor.  v.,  so  di- 
rectly contrary  to  them,  concerning  the  relation  of  faith  to 
sight,  combating,  not  without  sophistical  equivocation,  the 
position  correctly  maintained  by  most  of  the  fathers  of  the 
church,  that  Paul  spoke  of  himself  as  one  who  still  lived  in 
faith,  and  had  not  yet  attained  to  sight.  He  assumes  that  the 
phrases,  "to  be  present  in  the  body"  and  "in  the  flesh,"  and 
"  to  live  after  the  flesh,"  are  synonymous  ;  and  so  arrives  at 
the  conclusion  that  Paul  asserted  this,  not  of  himself  and 
all  spiritually-minded  men,  but  only  of  believers  who  were 
still  carnally -minded. 

*  As  if  Christ  would  have  said,  K«S' «  p\v 

x«S'  o  "$1  TYIV  aXfl'Ss/av  Xiya;, 
f  In  Joann.  T.  XIII.  s.  52. 
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Yet  we  ought  not  to  infer  too  much  from  a  single  passage 
of  this  kind.  We  should  wholly  misunderstand  Origen  if  for 
this  reason  we  supposed  that  he  placed  the  Gnosis  of  this 
present  life  on  a  level  with  the  intuition  of  the  life  eternal. 
He  was  very  far  indeed  from  so  doing.  The  longing  after  a 
divine  life  beyond  this  world  was  too  deeply  rooted  in  his 
exalted  mind  to  find  so  easily  its  satisfaction  in  the  self-delu- 
sion of  over-strained  speculations.  He  longed  after  a  know- 
ledge of  divine  things  no  longer  confined  within  the  limits  of 
this  earthly  existence.  In  passages  like  that  alluded  to  he 
is  adopting  an  analogical  language,  in  conformity  with  the 
principles  of  a  method  of  interpretation  which  allowed  the 
same  biblical  expression  to  be  variously  explained,  according 
to  its  several  grades  of  application.  Thus,  in  order  to  explain 
the  relation  of  the  Old  Testament  to  the  New,  —  the  relation 
of  the  Pistis  to  the  Gnosis,  —  he  might  employ  the  same 
expression  which,  in  its  highest  and  fullest  sense,  had  reference 
to  the  relation  of  the  present  world  to  the  world  to  come.* 
In  other  passages  he  expresses  himself  strongly  to  the  eifect 
that  not  only  the  knowledge  of  this  life,  as  a  knowledge  only 
in  part,  shall  vanish  away  as  soon  as  the  fulness  of  the  eternal 
life  appears,  but  that  the  same  shall  be  true  also  of  all  the  good 
things  pertaining  to  the  present  life.  He  considers  even  the 
faith  of  this  earthly  life  as  being  only  in  part,  and  describes  a 
perfect  faith,  which  is  destined  to  arrive  at  the  same  time  with 
a  perfect  knowledge.  Now,  of  that  which  is  denominated 
faith,  in  this  higher  sense,  that  of  course  could  not  be  pre- 
dicated which  is  affirmed  of  the  faith  belonging  to  the  "  many," 
and  which  is  opposed  to  the  Gnosis.  f 

The  two  different  stages  or  positions  of  the  Pistis  and  of  the 

*    TM   t^fcOfttYM  TlXl'lM  XCtTKffyotlVTI   TO  \X,  fJb'tOOUS,    OTKV   TO   Vfifli 

~K^iff<roi>   ^u^/iffxi    TIS    Bwv/fSjj,  ol  ffuyx^t'ffu   tfcivTOC,    TO,  <xt>o   -TV; 
rofftzuTy;  yvuo-iug  ol>  ffxufiaXa,  TV  fii'a,   <2ivffu  Tvyyavovrx,  <rx,v$a.\u.  Kvu 

InMatth.  T.X.S.  9. 

"f  'flf  wgo;  TO  Tiknov,  ovrtg  oTav  iXQt],  Tt>  \x  ftioovf   XKTa.pyriS'fifftTKi, 
iiTuuSu.   vrioTiS  vtfAuv   o^iyortHrrrla.   IffTt   xeu  u;   <r^os  Ixi7vo   ov&vca  voovpiv  ol   tx, 
pilous    ytvuo-Hovrt;.      In  Matth.  T.  XII.  S.  6.      "Ovio  t*ri  yvcaff'ca;  tt^rxi'  -  oi^rt 
ytvuo-xu  I*  ft'ipou;'  To^i  xoii  \<x}  yfavros   xoc.^ov  axoXouSav  oiftcti  XiyiiV  tv  %i  TUV 
^   vrifTis*      A;«5T£tf   oifTt  wiff'rtvtB   \x  ptipoug'   oretv   %l   iXQ'/i   TO   TiXltov 
TO  tx  [Atov;  xetTaynSwirtTai,  TV;  S/«  ifta 


TV;,    v    erus  t-ru,    t    o-o-rr^ou  xcti    v  atviyfiotrt,  opotoos   TV  vt/v   yvuxru, 
In  Joann.  T.  X.  s.  27. 
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Gnosis  stand,  according  to  this  view,  in  the  same  relation  to 
each  other  as  the  ^piartav  typos  ffio^ariKOQ  to  the  xpHTTiavtffpOG 
irvevfjiaTiKOQ,  and  <rwjucmfcw£  xptcrriavifciv  to  TrvevfjLariKue  XPt(T" 
riavifciv.  He  who  stands  at  the  position  of  the  fleshly  Chris- 
tianity continues  to  adhere  only  to  the  letter  of  scripture,  to 
the  history  of  Christ  ;  —  he  cleaves  to  the  outward  form,  of  the 
manifestation  of  the  godlike,  without  elevating  himself  in 
spirit  to  the  inward  essence  therein  revealed.  He  stops  short 
at  the  earthly,  temporal,  historical  appearance  of  the  divine 
Logos;  he  does  not  mount  upward  to  the  intuition  of  the 
Logos  Himself.  He  occupies  himself  exclusively  with  that 
which  is  the  outer  shell  of  the  doctrines  of  Christianity,  with- 
out reaching  the  spiritual  kernel  within  ;  he  goes  by  the  mere 
letter  of  scripture,  in  which  the  spirit  lies  bound.  The  spiri- 
tual Christian,  on  the  other  hand,  sees  in  the  temporal  appear 
ance  and  actions  of  Christ  a  revelation  and  representation  of 
the  eternal  government  and  operation  of  the  divine  Logos. 
The  letter  of  scripture  is  for  him  but  a  covering  of  the  spirit  ; 
and  he  knows  how  to  set  free  the  spirit  from  its  envelope. 
With  him  everything  temporal  in  the  form  of  the  manifestation 
of  divine  things  is  resolved  into  the  inner  intuition  of  the 
spirit  ;  —  the  sensuous  gospel  of  the  letter*  becomes  spiritualized 
into  the  revelation  of  the  eternal,  spiritual  gospel.  f  For  him 
the  highest  problem  is,  to  discern  the  latter  in  the  former  ; 
to  translate  the  former  into  the  latter  ;  to  understand  the 
holy  scriptures  as  a  revelation  of  one  coherent  plan  of  the 
divine  Logos  for  the  progressive  education  of  humanity.,  —  of 
His  unremitted  care  for  the  salvation  of  fallen  man  —  the  cen- 
tral point  of  which  is  His  appearance  in  humanity  (the  sensible 
representation  of  His  eternal,  spiritual  agency  ),J  and  its  end 
the  return  of  every  fallen  being  to  God.  Since  Origen  makes 
everything  to  have  a  reference  to  this,  it  follows  that  by  the 
gospel,  as  he  views  it,  all  scripture  is  transfigured  into  gospel. 
As  Origen  believes,  therefore,  it  is  only  by  spiritual  fellowship 
with  the  divine  Logos  —  by  receiving  the  spirit  of  Christ  into  the 
inner  life,§  that  each  one  attains  to  true  spiritual  Christianity, 
and  to  the  right,  spiritual  understanding  of  all  scripture.  Now, 


*   To 

f   Tov  tvat,yyi\'iov  w&uftetnxau,  etlunou. 

J  The  i*ibnfAia,  aitrSqrri,  symbol  of  the  fa&p&i  vonrv  rov  l.oyov. 
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as  the  prophets,  even  before  Christ's  manifestation  in  time, 
shared  in  the  spiritual  fellowship  with  the  divine  Logos, 
and  by  virtue  thereof  were  enabled  to  announce  beforehand 
the  whole  of  Christianity  ;  —  as  they  therefore  possessed,  even 
in  their  day,  a  spiritual  perception  of  the  meaning  of  the  Old 
Testament,  and  in  a  certain  sense  were  Christians  even  before 
the  appearance  of  Christianity  ;  so,  on  the  other  hand,  after 
the  appearance  of  Christ  there  are  still  to  be  found  among 
Christians  men  who  have  not  as  yet  become  partakers  of  this 
spiritual  fellowship  with  the  divine  word  —  men  who,  like  the 
Jews  of  old,  are  still  slaves  of  the  letter,  and  of  whom  the  same 
may  be  asserted  as  Paul  said  of  the  Jews  before  the  appearance 
of  Christianity,  Gal.  iv.,  that  they  are  children  to  whom  "  the 
time  appointed  of  the  Father  "  has  not  yet  come  ;  and  that,  as 
children,  they  are  still  under  tutors  and  governors,  still  held 
in  thrall  by  those  habits  of  thinking  which  are  nothing  more 
than  means  to  prepare  them  for  receiving  the  true  spiritual 
Christianity.  "  Every  soul,"  says  Origen,  "  which  enters  on 
its  childhood,  and  finds  itself  on  the  way  to  maturity,  needs, 
till  its  appointed  time  of  maturity  arrives,  a  taskmaster,  tutor, 
or  governor."* 

Accordingly  Origen  compares  the  different  stages  of  the 
development  of  Christianity  in  the  same  period  with  the  dif- 
ferent stages  of  religious  development  in  the  succession  oj 
time.  His  theory  is,  that,  as  Judaism  was  a  necessary  pre- 
paration for  Christianity,  so  also  there  is  even  in  the  Christian 
church  a  Jewish  position,  which  forms  a  preparatory  stage  and 
a  transition  to  the  true  spiritual  apprehension  of  Christianity  ; 
that  as,  under  the  Old  Testament,  there  was,  it  must  be 
admitted,  a  spiritual  revelation  of  Christ  preceding  His  tem- 
poral appearance,  and  an  anticipation  of  what  is  characteristic 
of  the  Christian,  so,  under  the  New  again,  there  must  be  sup- 
posed to  exist,  in  the  case  of  the  great  mass  of  believers  in  a 
Christ  historically  manifested,  a  stage  of  religious  faith  ap- 
proaching much  nearer  to  a  Jewish  than  to  a  Christian  posi- 
tion. "  We  must  know,"  says  he,t  "  that  Christ's  spiritual 
presence  was  revealed,  even  before  He  appeared  in  the  body, 
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to  those  perfected  ones  who  had  passed  their  season  of  child- 
hood ;  to  those  who  were  no  longer  under  tutors  and  governors, 
but  to  whom  the  spiritual  fulness  of  time  had  appeared ;  the 
patriarchs,  viz.,  Moses  the  servant  of  God,  and  the  prophets 
who  saw  Christ's  glory.  But  as,  before  his  visible  appearance 
in  the  flesh,  He  Himself  appeared  to  these  perfect  ones,  so 
too,  subsequently  to  his  incarnation,  to  such  as  are  still 
children,  and  therefore  are  under  tutors  and  governors,  and 
not  yet  come  to  the  fulness  of  time,  there  have  appeared 
those  precursors  of  Christ,  the  ideas  which  are  suited  to  the 
minds  of  children,  and  which  may  be  said  to  be  necessary  for 
their  education.  But  the  Son  Himself,  the  divine  Word,  has 
not  as  yet  appeared  to  them  in  His  glory ;  since  He  waits  for 
that  preparation  of  mind  which  must  take  place  in  the  case  of 
those  men  of  God  who  are  destined  to  comprehend  His  divine 
dignity.  And  again,  we  should  know  that  as  there  is  a  law 
which  is  but  the  shadow  of  those  good  things  to  come  which  are 
revealed  by  the  promulgation  of  the  true  law  (in  Christianity), 
so,  too,  it  is  only  the  shadow  of  the  Christian  mysteries  which 
is  presented  in  that  gospel  which  every  reader  supposes  he 
understands.  That  gospel,  on  the  contrary,  which  John 
calls  everlasting,  which  may  be  properly  called  the  spiritual 
gospel,  brings  clearly  before  the  eyes  of  all  who  understand 
it  whatever  pertains  to  the  Son  of  God  Himself,  the  mysteries 
typified  under  His  discourses,  and  the  things  of  which  His 
actions  were  the  symbols.  Accordingly  we  must  believe  that, 
as  there  is  a  Jew  which  is  one  outwardly,  and  a  circumcision 
which  is  outward  in  the  flesh,  so  there  is  also  an  outward 
Christian,  and  an  outward  baptism." 

This  theory  of  two  different  positions  in  Christianity  is,  in 
Origen's  case,  closely  connected  with  the  theory  of  different 
forms  of  the  revelation  of  Christ  with  reference  to  these  dif- 
ferent positions.  While  the  Gnostics  resolved  the  revealing 
and  redeeming  power  of  God  into  various  hypostases,*  accord- 
ing to  the  different  positions  of  the  spiritual  world,  corre- 
sponding to  certain  differences  of  nature,  and  while,  conse- 
quently, they  had  a  Monogenes,  a  Logos,  and  a  Soter,  an  avw 
and  a  KCLTW  Xptoro'c,  a  pneumatical  and  a  psychical  Christ ; 
Origen,  on  the  contrary,  acknowledged  the  unity  of  essence,  and 
of  the  divine  and  human  elements  in  Christ's  manifestation. 
*  See  Part  II. 
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According  to  him,  there  was  but  one  Christ,  "Who  is  all.  Only 
He  appears  under  different  predicates,  through  different  ways  of 
perception,  in  different  relations  to  those  to  whom  He  reveals 
Himself,  according  to  their  different  capacities  and  wants,  and 
hence,  either  in  His  divine  majesty,  or  in  His  human  conde- 
scension. It  is  a  thought  which  we  often  meet  with  in  Origen, 
that,  in  a  more  divine  sense  than  St.  Paul  did,  the  Redeemer 
becomes  all  things  to  all  men,  in  order  that  he  may  win  all.* 
"  The  Redeemer,"  he  says,  "becomes  many  things,  perhaps 
even  all  things,  according  to  the  necessities  of  the  whole  cre- 
ation to  be  redeemed  by  Him."t  Those  predicates  which 
belong  essentially  to  the  divine  Word,  as  the  eternal  revealer 
of  God  to  the  whole  spiritual  world,  the  fountain  of  all  truth 
and  goodness,  must  be  distinguished  from  those  which  he  has 
only  assumed  for  the  sake  of  those  fallen  beings  who  are  to 
be  redeemed  by  Him,  and  in  condescension  to  the  different 
positions  at  which  they  have  arrived.  "  Happy  are  they," 
says  Origen,  \  "  who  have  advanced  so  far  as  no  longer  to 
need  the  Son  of  God  as  the  Physician  that  heals  the  sick,  no 
longer  as  the  Shepherd,  no  longer  as  the  Redemption ;  but 
who  need  Him  only  as  the  Truth,  the  Word,  the  Sanctification, 
and  in  whatever  other  relation  He  stands  to  those  whose 
perfect  manhood  enables  them  to  comprehend  what  is  most 
glorious  in  Him."  Historical,  practical  Christianity,  the 
preaching  of  Christ  crucified,  was  regarded  by  Origen  as 
nothing  more  than  a  subordinate  position :  above  this  he 
places  a  certain  wisdom  of  the  perfect,  which  knows  Christ  no 
longer  in  the  humble  condition  of  a  servant,  but  recognises 
Him  in  his  exaltation  as  the  divine  Word.  Origen,  however, 
still  acknowledged  the  former  to  be  a  necessary  preparation, 
by  which  men  were  to  rise  from  the  temporal  to  the  eternal 
revelation  of  God,  in  order  that,  being  cleansed  by  faith  in  the 
Crucified,  and  sanctified  by  following  the  Son  of  God  as  He 
appeared  in  man's  nature,  they  may  become  qualified  for  the 
spiritual  communications  of  His  divine  essence.  "  When  thou 
canst  understand  the  difference  between  the  Divine  word," 
says  Origen,  §  "according  as  it  is  published  in  the  foolishness 

*  In  Joann.  T.  XX.  s.  28. 
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of  preaching,  or  set  forth  in  the  wisdom  of  the  perfect,  thou 
shalt  perceive  how  the  divine  Word  has  for  the  beginners  in 
Christianity  the  form  of  a  servant ;  whereas  it  is  in  the  ma- 
jesty of  the  Father  that  He  comes  to  the  perfect,  who  are  able 
to  say,  We  behold  His  glory,  the  glory  of  the  only-begotten 
of  the  Father,  full  of  grace  and  truth  ;  for  to  the  perfect  the 
glory  of  the  Word  appears  as  He  is,  the  only-begotten  of  the 
Father,  and  as  He  is,  full  of  grace  and  truth ;  which  he  cannot 
comprehend  whose  faith  stands  in  the  foolishness  of  preach- 
ing" In  another  place*  he  says,  "  To  them  that  live  in 
the  flesh  he  became  flesh ;  but  to  them  who  no  longer  walk 
after  the  flesh  he  appears  as  the  divine  Logos,  Who  in  the 
beginning  was  with  God,  and  Who  reveals  to  them  the  Father. 
That  stage  of  faith  which  desires  to  know  nothing  save  Christ 
crucified  he  regarded  as  a  subordinate  one;  from  which 
however,  through  the  sanctification  it  bestows,  it  is  possible 
to  advance  to  the  higher,  spiritual  Christianity."  On  this 
point  he  thus  remarks :  "  If  a  man  belongs  to  those  Corinth- 
ians among  whom  St.  Paul  was  determined  to  know  nothing 
save  Jesus  Christ  and  Him  crucified ;  if  of  Him  he  has  learned 
only  that  for  our  sakes  He  became  man ;  still  even  through 
the  man  Jesus  he  may  be  formed  into  the  man  of  God,  he  may 
in  the  imitation  of  his  death  die  unto  sin,  and  in  the  imitation 
of  his  resurrection  rise  to  a  life  of  righteousness."  Thus  the 
intellectualizing  mysticism  of  Origen  did  not  allow  him 
rightly  to  understand  the  meaning  and  force  of  St.  Paul's 
determination  not  to  know  anything  save  Jesus  the  crucified. 
What  with  the  great  apostle  is  the  highest,  Origen  held  to  be 
a  subordinate  position,  above  which  the  Gnostic  is  bound  to 
rise.  It  is  true  he  does  not  really  contradict  St.  Paul  when, 
under  the  name  of  Gnosis,  he  asserts  the  existence  of  a 
wisdom  of  the  perfect,  which  cannot  be  attained  at  any 
lower  and  carnal  position.  Yet  there  is  this  difference 
between  the  views  of  the  two.  According  to  the  doctrine  of 
St.  Paul,  one  must  attain  to  that  higher  wisdom  in  a  practical 
way,  by  being  continually  purified  more  and  more  from  the 
selfishness  of  nature,  from  all  that  is  opposed  to  the  influences 
of  the  Divine  Spirit,  by  becoming  ennobled  by  the  spirit 
of  love  and  humility;  Origen,  on  the  other  hand,  still 
fettered  by  his  Platonic  Intellectualism,  makes  the  progress 
*  In  Matth.  p.  268.  t  IQ  Joanu.  T.  I.  e.  11. 
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to  that  higher  wisdom  depend  principally  on  the  stripping 
off,  in  action  and  in  contemplation,  all  that  is  sensuous, — in 
short,  on  a  direction  of  life  and  cognition  to  the  superhuman. 
According  to  the  doctrine  of  St.  Paul,  the  facts  of  Christ's 
appearance  as  the  Son  of  God  on  earth,  His  passion,  and  His 
resurrection,  are  the  central  point  on  which,  not  only  the  whole 
of  Christianity  turns,  but  also  that  wisdom  of  the  perfect 
which  is  founded  on  a  more  profound  understanding  of  h istori- 
cal  Christianity.  According  to  Origen's  doctrine,  the  Gnosis, 
while  it  acknowledges  and  presupposes  the  importance  of 
those  facts  in  their  bearing  on  the  salvation  of  fallen  beings, 
and  searches  into  their  deeper  grounds,  ultimately  strives 
at  this, — namely,  to  rise  from  the  historical  Christ  to  the  spi- 
ritual essence  of  the  Logos,  as  He  is  in  Himself,  and  thence 
still  higher  to  the  absolute  (itself,  the  6V, — it  seeks,  in  short, 
to  attain  to  the  understanding  of  the  life  and  conduct  of  the 
historical  Christ,  as  a  symbol  of  the  ever- enduring,  controlling 
agency  of  the  Divine  Logos.  From  this  spiritual  revelation 
of  the  Logos  the  Gnostic  has  still  more  to  learn  than  he  can 
derive  from  the  holy  scriptures,  however  accurately  under- 
stood ;  for  the  latter  contain,  after  all,  but  a  few  compara- 
tively insignificant  elements  of  the  whole  of  the  Gnosis,  and  a 
very  brief  introduction  to  it.*  We  must  not  omit  to  remark, 
that  Origen,  like  Clement,  confounding  the  provinces  of  a 
Christian  system  of  faith  and  of  Christian  speculation,  wished 
to  find  in  Holy  Scripture  information  on  many  points  which 
revelation  generally  was  never  intended  to  furnish — on  matters 
to  which  the  wisdom  of  the  perfect,  in  the  Pauline  sense,  did 
not  in  the  least  refer. 

However,  in  what  Origen  says  of  different  stages  in  the 
Christian  development,  according  as  the  Jewish  principle  was 
mixed  up  with,  or  was  conquered  by,  the  Christian  spirit,  we 
recognise  a  pregnant  truth  for  the  study  of  history,  and  one 
which,  suppressed  at  first  by  the  prevalence  of  a  narrow, 
dogmatical,  and  ecclesiastical  spirit,  was  not  destined  until 
long  after  to  make  good  its  rightful  claims.  And  intimately 
connected  with  this  mode  of  contemplation  was  the  magna- 
nimous toleration  which  distinguished  Origen  as  well  as 
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Clement.  In  the  case  of  the  former,  however,  where  it  stands 
alongside  of  a  fully  developed  system  of  doctrines,  it  shines 
forth  the  more  brightly,  leading  him  as  it  did  to  look  for  and 
to  acknowledge  the  Christian  spirit  which  presented  itself 
with  more  or  less  of  purity  in  different  stages  of  development. 
He  was  an  enemy  to  that  intellectual  pride  which  could 
wantonly  injure  the  Christian  feelings  of  such  as  appeared 
to  entertain  lower  views,  or  which  hesitated  not  to  reject 
their  opinions  with  haughty  contempt.  "  As  St.  Paul,"  he 
says,  "  could  not  profit  those  who  were  Jews  according  to  the 
flesh,  unless  (where  there  was  good  reason  for  so  doing)  he 
caused  Timothy  to  be  circumcised,  shaved  his  own  head,  pre- 
sented an  offering,  and,  in  a  word,  became  a  Jew  to  the  Jews, 
in  order  that  he  might  win  the  Jews  ;  so  he,  who  would  wish 
to  profit  many,  cannot,  by  spiritual  Christianity  alone,  educate 
and  advance  to  a  higher  and  better  stage  those  who  still  remain 
in  the  school  of  sensuous  Christianity :  therefore  he  must  com- 
bine the  spiritual  with  the  sensuous.*  And  whenever  it  is 
necessary  to  preach  the  gospel  of  sense,  by  virtue  of  which 
one  is  determined  to  know  nothing  among  sensuous-minded 
men  save  Jesus  and  Him  crucified,  then  this  must  be  done. 
But  when  they  show  themselves  to  be  well  grounded,  bring- 
ing forth  the  fruits  of  the  Spirit,  and  when  they  love  the 
heavenly  wisdom,  then  we  must  communicate  to  them  the 
Word  which,  from  its  appearance  in  humanity,  is  now  once 
more  exalted  to  that  which  it  was '  in  the  beginning  with 
God."  -f  Thus  from  the  words  of  Christ,  in  Matthew  xix. 
14,  if  he  deduces  the  duty  of  becoming  a  child  to  children, 
in  order  to  win  the  children  for  the  kingdom  of  God  ;  just  as 
Christ  himself,  although  in  the  form  of  God,  nevertheless 
became  a  child ;  and  he  then  goes  on  to  say,  "  This  we 
must  rightly  understand,  in  order  that  we  may  not,  out  of  any 
conceit  of  our  own  superior  wisdom,  as  great  ones  in  the 
church,  despise  the  little  ones  and  the  children ;  but,  remem- 
bering how  it  has  been  said  that  '  of  such  is  the  kingdom  of 

*  UvtvfAKnxus  KK}  ffufjiaviKus  %g»>riuvifyiv.  In  like  manner  Clement, 
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heaven,'  we  must  so  demean  ourselves  that  by  our  means  the 
salvation  of  the  children  may  be  promoted.  It  is  not  enough 
not  to  prevent  their  being  brought  to  the  Saviour  ;  but 
we  must,  while  we  become  children  with  children,  do  His 
will  ;  that  so,  when  the  children,  through  our  means  who 
become  children,  shall  enter  into  bliss,  we,  as  having  humbled 
ourselves,  may  be  exalted  of  God."  Origen  is  here  cen- 
suring those  who,  like  the  Gnostics,  because  the  ordinary 
teachers,  wanting  in  the  advantages  of  a  high  mental  cultiva- 
tion, presented  the  simple  gospel  in  a  rude  and  unattractive 
form,  were  wont  to  despise  them  as  acting  unworthy  of  so 
great  a  Saviour  and  Master.*  "  Even  after  we  have  attained 
to  the  highest  perception  of  the  word  and  of  the  truth,  we 
shall  assuredly  not  altogether  forget  the  sufferings  of  Christ  ; 
for  to  these  were  we  indebted  for  our  introduction  to  this 
higher  life  during  the  period  of  our  earthly  existence."! 

It  must  now  be  evident,  from  what  has  been  said,  that, 
corresponding  to  these  two  different  ways  of  apprehending 
Christianity,  there  would  also  be  two  different  modes  of 
interpreting  the  sacred  writings,  according  as  the  literal  and 
historical,  or  the  higher  spiritual  sense,  was  followed.  To  the 
mind  of  Origen  the  highest  problem  of  the  interpretation  of 
scripture  is,  to  translate  the  gospel  of  sense  into  the  gospel 
of  the  spirit  ;^|  just  as  it  is  the  highest  aim  of  Christianity  to 
rise  from  the  earthly  appearance  of  the  incarnate  Word  to 
spiritual  fellowship  with  Him,  and  to  the  contemplation  of 
His  divine  essence.  Thus  he  saw  in  every  part  of  scripture 
a  condescension  of  the  infinitely  'exalted,  heavenly  spirit  to  the 
human  form  which  is  so  incompetent  to  grasp  it,  a  conde- 
scension of  the  divine  teacher  of  humanity  to  the  wants  and 
weakness  of  man  ;  the  whole  of  scripture  being,  as  it  were,  a 
humanization  of  the  Logos.  Profound  and  pregnant  are  the 
ideas  which  Origen  here  advances,  —  ideas  which,  adopted 
and  elaborated  by  sober,  logical  thought,  might,  when  applied 
to  hermeneutics,  or  exegesis,  and  the  defence  of  revealed 
religion,  as  well  as  to  doctrinal  theology,  have  been  prolific  of 
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the  most  valuable  results,  had  not  Origen  been  prevented  from 
carrying  them  out  by  the  inherent  defect  of  his  fundamental 
principle  of  theology.  Thus  he  says,*  "  All  which  is  here 
called  the  word  of  God  is  a  revelation  of  the  incarnate,  and — 
in  regard  to  His  divine  essence — the  self-renouncing  divine 
Word.  Hence  we  see  the  Word  of  God  on  earth  when  He 
became  man  under  a  human  form  ;  for,  in  the  scriptures,  the 
Word  continually  becomes  flesh,  j  in  order  to  dwell  among  us. 
But  when  we  have  leaned  on  the  bosom  of  the  incarnate 
Word,  and  are  able  to  follow  Him  as  He  goes  up  into  the 
high  mountain  (Matt,  xvii.),  then  we  shall  say  we  have  seen 
His  glory.  Such  is  the  transfiguration  of  scripture  for  all 
who,  from  a  vivid  communion  with  Christ,  rise  with  Him, 
and  learn  to  understand  its  spirit."  He  went  upon  the  prin- 
ciple of  an  analogy  between  holy  scripture,  as  the  work  of 
God,  and  the  whole  creation,  as  proceeding  from  the  same 
divine  author.  Accordingly  he  says,J  "  We  ought  not  to  be 
surprised  if,  in  every  text  of  scripture,  what  is  superhuman  in 
the  thought  does  not  become  immediately  obvious  to  the  un- 
learned ;  for  even  in  the  case  of  providence,  which  embraces 
the  whole  world,  some  manifest  themselves  at  once  and  in  the 
clearest  manner  as  works  of  such  a  providence,  whilst  others 
are  so  obscure  as  to  leave  room  for  that  unbelief  which  refuses 
to  acknowledge  a  God  superintending  all  with  inexpressible 
wisdom  and  power.  But  as  we  do  not,  when  really  convinced 
that  such  a  providence  exists,  question  it  on  account  of  things 
which  we  do  not  understand,  so  neither  can  we  doubt  the 
divinity  which  pervades  the  whole  body  of  the  sacred  scrip- 
tures, because  our  weakness  is  unable  to  trace,  in  every  one 
of  .its  declarations,  that  hidden  glory  of  the  doctrine  which  is 
veiled  beneath  an  unpretending  simplicity  of  expression ;  for 
we  have  the  treasure  in  earthen  vessels."  He  says  in  another 
place,§  "  Whoever  has  once  acknowledged  that  these  writings 
are  the  word  of  the  God  Who  created  the  world  must  be  con- 


*  See  Philocal.  c.  15. 

f  Clement  also  remarks  that  the  character  of  the  scriptures  is  para- 
bolical, just  as  the  whole  appearance  of  Christ  is  parabolical — the  divine 
under  an  earthly  veil.  H»^o\ixo$  ya,^  o  %aoaxrri£  VVKO^H  vruv  y£u.q>uv, 
"Ziori  xxi  o  KVOIOS  ovx,  uv  xoffutxof,  &>$  Kofffjuixog  tig  a.vfyv'Z'ovs  faSty.  Strom. 
1.  VI.  f.  677. 

$  Philocal.  c.  II.  p.  10.  §  L.  c.  c.  2,  p.  61. 
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vinced  that  the  same  kind  of  difficulties  which  are  encountered 
by  those  who  attempt  to  explain  the  creation  will  also  arise 
in  the  case  of  the  holy  scriptures.  There  is  much  in  scrip- 
ture, as  well  as  in  creation,  which  human  nature,  if  at  all,  can- 
not fully  fathom;  and  yet  we  are  not  warranted,  on  this 
account,  in  finding  fault  with  the  Creator  of  the  universe,  if, 
for  example,  we  know  not  the  reason  why  basilisks  and  other 
venomous  animals  were  created.  For  in  such  matters  it 
becomes  the  modesty  of  true  piety,  remembering  the  weak- 
ness of  our  race,  and  how  impossible  it  is  fully  to  comprehend 
the  creative  wisdom  of  God,  to  leave  them  to  God,  who 
will  hereafter,  if  we  are  found  worthy,  reveal  to  us  those 
things  about  which  we  now  are  piously  in  doubt."  How 
full  Origen's  faith  was  that  a  divine  spirit  breathes  through 
the  whole  of  scripture,  and  how  firmly  convinced  that  it 
can  be  understood  only  by  the  exercise  of  an  humble,  believ- 
ing temper  of  mind,  is  beautifully  set  forth  in  the  following 
words  :*  "  Man  must  believe  that  not  one  tittle  of  holy  scrip- 
ture is  lacking  in  the  wisdom  of  God ;  for  He  who  said  to 
man,  i  Thou  shalt  not  appear  before  me  empty '  (Exod.  xxxiv.), 
will  be  much  less  likely  Himself  to  say  anything  that  is 
empty ;  for  the  prophets  receive  what  they  say  out  of  His 
fulness :  all  therefore  breathes  this  fulness ;  and  there  is 
nothing  either  in  the  prophets,  in  the  law,  or  in  the  gospel, 
which  does  not  flow  out  thereof.  That  breath  may  be  felt  by 
those  who  have  eyes  to  perceive  the  revelations  of  the  divine 
fulness,  ears  to  hear  them,  and  a  sense  to  inhale  the  savour 
which  they  diffuse.  But  whenever  in  reading  the  scriptures 
thou  comest  upon  a  thought  which  is,  so  to  speak,  a  stone  of 
stumbling  and  a  rock  of  offence  to  thee,  lay  it  to  thy  own 
account ;  for  doubt  not  but  this  stone  of  stumbling  contains 
important  meaning,  and  so  that  shall  be  fulfilled  which  is 
written :  ;  He  that  believeth  shall  not  be  brought  to  shame/ 
Believe  first,  and  then,  beneath  that  which  thou  accountest  an 
offence,  thou  shalt  find  much  that  is  profitable  for  holiness." 

But  however  correct  these  principles  of  Origen  may  have 
been,  yet  he  was  nevertheless  prevented  from  making  a  right 
use  of  them,  by  a  false  view  of  the  spirit  and  aim  of  holy 
scripture,  and  of  all  divine  revelation  through  the  Word. 
And  this  false  view  again  was  intimately  connected  with  the 
*  Philocal.  c.  1,  p.  51. 
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wrong  conception  he  had  formed  of  the  relation  of  the  Gnosis 
to  Tricrrig.  In  both  respects  he  was  led  astray  by  his  pre- 
dominantly speculative  view  of  religion,  which  disqualified  him 
for  distinguishing  between  what  belongs  to  a  Christian  creed 
and  what  belongs  to  a  Christian  philosophy,  and  prevented 
him  from  keeping  duly  in  view  the  essentially  practical  end  of 
all  divine  revelations,  and  of  Christianity  in  particular.  He 
did  not  refer  everything  to  what  ought  to  be  the  sole  end  of 
all  the  efforts  of  human  nature — to  redemption,  regeneration, 
sanctification,  and  the  salvation  resulting  therefrom ;  but  in 
his  view  the  practical  end  of  man's  reformation  was  a  sub- 
ordinate one,  designed  especially  for  the  great  mass  of 
believers,  who  were  as  yet  incapable  of  anything  higher  and 
nobler.  With  him  speculation  was  the  highest  end  ;  the  aim 
above  all  others  ought  to  be,  to  communicate  the  higher  truths 
to  the  spiritual  men  who  were  competent  to  understand  them 
— to  the  Gnostics.  These  higher  truths  related  chiefly  to  the 
following  questions  :* — "  First,  concerning  God,  what  is  the 
nature  of  His  only-begotten  Son,  and  in  what  sense  is  He  the 
Son  of  God ;  what  was  the  reason  why  He  condescended  to 
enter  into  human  nature ;  what  is  the  effect  of  this  act,  and 
on  what  beings,  and  when  does  it  reach  them?  Secondly, 
concerning  the  higher  kinds  of  rational  beings  who  have 
fallen  from  the  state  of  bliss,  and  of  the  causes  of  their  fall ; 
of  the  different  kinds  of  souls,  and  whence  these  differences 
arise  ?  What  is  the  world,  and  why  was  it  created  ?  whence 
is  there  so  much  evil  on  the  earth,  and  then  whether  it  exists 
on  the  earth  only,  or  is  to  be  found  also  in  other  parts  of  the 
creation  ?"  As  Origen  regarded  the  solution  of  these  ques- 
tions to  be  the  main  thing,  many  parts  of  scripture  (if  he  kept 
simply  to  their  natural  sense)  must  have  appeared  to  him  to 
contribute  nothing  to  this  most  essential  end.  The  whole  his- 
tory of  earthly  events,  and  all  legislation  with  regard  to  mere 
earthly  relations,  he  therefore  explained  as  being  simply  a 
symbolical  veil  of  a  higher  history  of  the  spiritual  world,  and 
of  higher  laws  relating  to  a  spiritual  kingdom.  Thus  the 
higher  and  the  subordinate  ends  of  scripture  were  to  be 
united  ;  the  revelation  of  the  higher  truths  required  to  be  veiled 
under  a  letter  which  should  be  suited  for  the  instruction  of 
the  multitude.  "  The  mass  of  genuine  and  simple  believers," 
*  Philocal.  c.  1,  p.  28. 
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says  Origen,  "  testify  to  the  utility  even  of  this  inferior 
understanding  of  the  scriptures."  Between  these  two  senses 
of  scripture  Origen  supposed  there  was  also  another  adapted 
to  the  capacity  of  those  who  had  not  yet  attained  to  that 
loftier  contemplation  of  the  spirit.  And  this  was  an  alle- 
gorical one  ;  an  application  not  so  elevated  and  profound,  but 
suited  to  general  purposes  of  moral  instruction  and  edification 
(of  such  passages,  e.  g.,  as  1  Cor.  ix.  9,  which  originally 
relate  to  particular  cases).  Thus  he  refers  to  this  class  most 
of  the  allegorical  expositions  of  scripture  employed  at  that 
time  for  popular  instruction.  Thus,  according  to  the  theory 
of  .Origen,  the  three-fold  sense  of  scripture  corresponded  to 
the  three  parts  of  human  nature  —  to  the  properly  godlike  in 
man,  the  spirit,  which  tends  to  the  eternal,  and  finds  its 
appropriate  life  in  the  contemplation  of  things  divine  ;  to  the 
soul,  which  moves  within  the  sphere  of  the  finite  and  tem- 
poral; and  to  the  body.  As  Origen  agreed  with  Philo  in 
the  essential  features  of  this  view,  so  too  he  laboured  gene- 
rally to  deliver  objective  truth  from  the  historical  letter, 
which  he  held  was  given  merely  as  an  envelope  of  the  spirit.* 
Yet  he  found  passages  where  the  letter  seemed  to  him  to  be 
untenable  ;  either  because  he  was  destitute  of  correct  prin- 
ciples of  interpretation,  and  of  the  necessary  helps  thereto,  or 
because  he  was  unable  to  separate  in  scripture  the  human 
element  from  the  divine  ;|  or  because  (which  would  agree 
with  what  we  „  lately  remarked),  starting  from  exaggerated  no- 
tions of  inspiration,  he  could  not  suppose  there  were  any 
contradictions  in  scripture,  even  in  unimportant  matters 
and,  in  such  cases,  he  believed  that  the  only  way  of  re- 
moving the  difficulty  was  by  spiritualizing  the  meaning.}; 
And,  like  Philo,  he  combined  with  these  views  such  a 
reverence  for  holy  scripture  that  he  could  say  that  these 
things,  so  untenable  according  to  the  letter  —  these  mythical 
passages  as  veils  of  a  higher  sense  —  are,  by  the  Holy  Spirit 
who  inspired  the  Sophia,  interspersed  as  stones  of  stumbling, 
for  the  purpose  of  exciting  men  to  deeper  investigation.  § 


t  For  example,  he  considered  the  story  of  Uriah  to  be  in  its  literal 
meaning  untenable  ;  because  in  David  he  saw  only  the  inspired  of  God, 
and  not  the  sinful  man. 

J  'Avctyuyy  11$  <ro  vorirov.  §   SxavSaAa,  rtoot 
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These  principles  Origen  applied,  not  to  the  Old  Testament 
alone,  but  also  and  expressly  to  the  New  and  to  the  Gospel  his- 
tory.* Many  a  difficulty,  as  he  imagined,  could  be  solved  by 
supposing  that  the  apostles  had  represented  what  they  had  to- 
gay  respecting  a  different  agency  of  the  divine  Logos  -f  under 
the  figurative  dress  of  various  sensible  facts.J  The  difficulties 
which  he  would  thus  remove  were  partly  such  as  a  subtlety 
devoid  of  a  healthy  simplicity  had  created,  and  in  part  such 
as  really  existed,  but  which  he  could  have  solved  in  a  better 
way,  and  without  prejudice  to  the  historical  truth,  by  soberly 
comparing  the  different  accounts,  by  distinguishing  the  divine 
from  the  human  element  in  the  sacred  scriptures,  and  by 
separating  the  essential  from  the  unessential.  The  application 
to  these  of  his  own  profound  idea  of  the  humanization  of  the 
divine  Logos  in  the  holy  scriptures,  of  the  Word  assuming  in 
the  letter  the  form  of  a  servant,  and  of  the  treasure  contained 
in  earthly  vessels,  would  have  led  him,  had  he  been  free  from 
the  fetters  of  his  mystical  intellectualism,  to  another  and 
sounder  mode  of  reconciling  discrepancies. 

Such  principles,  it  must  be  allowed,  tended  to  surrender 
the  historical  facts  in  which  Christianity  is  grounded  to  all 
manner  of  subjective  caprice,  and  Origen  seems  to  have  been 
aware  of  the  threatening  danger.  He  endeavoured  to  guard 
against  it,  and  never  failed  to  insist  on  the  fact  that,  in  most 
cases,  the  letter  and  the  spirit  must  both  be  adhered  to,  and 
that  it  was  not  right  to  give  up  the  letter  except  after  the- 
most  careful  examination.  But  how  arbitrary  and  dependent 
on  caprice  were  even  these  limits ! 

We  cannot  deny,  however,  that  in  Origen's  own  case  this 
danger  was,  as  regards  the  main  facts  of  the  gospel  history, 
averted  by  the  fact  that  he  was  animated  by  a  sincerely  devout, 
believing  temper  of  mind,  and  one  which  was  fully  penetrated 
with  the  historical  truth  of  Christianity.  Nor  should  we  for- 
get that,  in  his  case,  truth  and  error  were  combined  together 

*  See  the  passages  already  cited  from  the  Plrilocalia ;— also  c.  L5r 
p.  139. 

f  From  divers  communications  of  the  l«n$»j/ai«  va»jr»j  roa  XOHTTOU. 

j  Tlfoixtiro  avroTs,  ovov  ff.lv  ivi-^upti,  aXvStvtiv  •rnvparixus  'cl/tec,  xett 
eufjuzrixus,  ofou  f*n  in$i%iro  afAlporigus,  veooxg'miv  TO  wivfjuzrixov  rou  ffuuuttrf 
xou,  ffu^opivou  iraXXax/y  rev  aiXwSovs  vrviUfAotnxov  {»  <rS  ffuftctrixu,  us  uv  i'l'vr  01 
In  Joann.  T.  X.  s.  4. 
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in  a  manner  which  can  only  be  explained  from  the  personal 
character  of  the  man,  and  by  his  relations  to  a  period  agitated 
by  so  many  various  and  conflicting  influences.  He  saw  how 
the  carnally-minded  Jew,  clinging  to  the  letter  of  the  Old 
Testament,  could  not  attain  to  the  faith  in  the  gospel ;  how 
Christians  of  a  similar  character  were,  in  the  same  way,  led  to 
form  the  rudest  notions  of  God  and  of  divine  things  :  he  saw 
how  anti- Jewish  Gnostics  were,  by  this  same  way  of  regarding 
the  Old  Testament,  betrayed  into  the  contrary  error,  refusing' 
to  acknowledge  as  the  God  of  the  gospel  a  being  who  appeared 
so  material,  and  so  were  led  to  set  up  their  system  of  Dualism. 
Origen  opposed  to  all  these  conflicting  errors  this  spiritualizing 
method  of  interpretation,  as  equally  able  to  refute  them  all.* 
It  was  by  no  means  his  intention  by  this  course  to  bring  down 
all  that  is  divine  in  the  sacred  scriptures  to  the  level  of  the 
human  ;  on  the  contrary,  he  went  too  far  towards  the  other 
extreme,  of  deifying  the  human. 

And  yet  the  Alexandrian  tendency  of  mind,  had  it  met 
with  no  opposition,  and  even  if  it  had  been  carried  out  without 
restraint  of  that  pious  spirit  which  tempered  it  in  the  case  of  a 
Clement  and  an  Origen,  would,  unquestionably,  have  led  to  an 
Idealism  subversive  of  all  the  historical  and  objective  truths  of 
Christianity.  For  the  mystical  interpretation,  much  as  it  dif- 
fered from  the  mythical,  both  in  the  principles  from  which  it 
started,  and  in  the  religious,  philosophical,  and  doctrinal  prin- 
ciples on  which  it  proceeded,  was  calculated  to  produce  the 
same  results  with  the  latter,  and  to  run  into  the  same  mythical 
conclusions.  But  fortunately,  as  we  shall  see  from  the  conflicts 
which  the  school  of  Origen  had  to  undergo  towards  the  end  of 
the  present  period,  this  tendency  met  with  a  counteracting  check 
in  the  Realism  of  the  Western  church  ;  while  the  latter,  in  its 
turn,  felt  the  spiritualizing  influence  of  the  Alexandrian  school. 

Having  thus  endeavoured  to  present  a  general  sketch  of  the 
principal  directions  of  the  theological  mind  in  their  relation 
to  each  other,  we  shall  now  proceed  to  consider  the  influence 
of  their  fundamental  diversity  on  the  treatment  of  particular 
doctrines ;  and  while  we  shall  thus  furnish  the  proof  of  the 

*  After  adducing  all  those  errors,  he  says,  Philocal.  c.  1,  p.  17, 

Airia.  ol  •x'a.fft  ro7g   -rgoiienfttvoi;  ^tu^o^o^teuv  x.cti\  d.ffifiiiuv^i]   fiiurixcuv  fifi   Sioti 
oux.  aAA.H    rig    itvcct  $oxt7  »j    ft   yttl^n  x>a.ra.  to. 
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correctness  of  our  general  view,  we  shall  at  the  same  time 
adduce  evidence  of  the  fact  that  both  tendencies,  notwith- 
standing their  antagonism,  would  still  meet  and  coincide  in 
the  fundamental  truths  of  Christianity. 

B. — Development  of  the  several  Main  Doctrines  of  Christianity. 

We  should  never  forget  that  Christianity  did  not  deliver  to 
men  a  speculative  knowledge  of  God  and  of  divine  things,  nor 
a  ready-made  doctrinal  system  in  a  permanent  form ;  but  that 
it  announced  facts  of  a  revelation  of  God  to  man,  by  which 
the  human  race  was  placed  in  an  entirely  new  relation  to  the 
Creator,  the  recognition  and  appropriation  of  which  was  to 
lead  to  an  entirely  new  direction  and  shaping  of  the  religious 
consciousness,  and  to  modify  whatever  had  previously  charac- 
terized it.  The  fact  of  the  redemption  of  sinful  man  by 
Christ  constitutes  the  central  point  of  Christianity.  From  the 
influence  which  the  reception  of  this  fact  necessarily  exercised 
on  man's  inward  life,  this  new  shaping  of  the  religious  con- 
sciousness developed  itself;  and  from  the  latter,  again,  there 
proceeded  a  gradual  regeneration  of  his  habits  of  thinking 
in  so  far  as  they  came  into  direct  or  indirect  contact  with 
religion. 

This  influence  extended  itself  also  to  the  general  notion 
of  the  Divine  Being  —  the  consciousness  of  the  God  in  whom 
we  live,  move,  and  have  our  being.  T/iis,  too,  became  in 
believers  more  vivid  and  more  profound.  They  felt  more 
strongly  the  all-pervading  presence  of  that  God  who  made 
himself  to  be  felt  in  nature,  and  whose  existence  is  to  the  spirit 
undeniable.  It  was  to  this  undeniable  fact  of  man's  conscious- 
ness that  they  appealed  in  their  endeavour  to  lead  the  pagans 
from  the  gods  which  they  had  made  to  themselves  to  the  only 
true  God.  Amid  all  the  differences  of  form  which  mark  the 
various  statements  of  the  Fathers  upon  this  subject,  this  one 
common  feature  is  discernible,  not  only  in  those  whose  education 
had  led  them  through  the  Platonic  philosophy,  but  also  in 
such  men  as  Tertullian,  who,  a  stranger  and  an  enemy  to 
philosophical  culture,  testified  in  an  original  manner  to  that 
which  had  penetrated  deeply  into  the  vigorous  but  stern  indi- 
viduality of  his  character.  Clement  appeals  to  the  fact  that 
all  scientific  proof  supposes  something  which  cannot  be  proved, 
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which  can  only  be  apprehended  immediately  by  the  intellect. 
To  that  which  is  highest,  simple,  superior  to  matter,  he 
says,*  faith  only  can  raise  itself.  He  contends,  therefore, 
that  there  can  be  no  knowledge  of  God  except  so  far  as 
He  has  revealed  Himself  to  man.  God  cannot  be  compre- 
hended by  demonstrative  science,  for  this  starts  from  the  more 
original  and  better  known;  but  nothing  has  priority  to  the 
Eternal.  It  remains,  therefore,  that  the  knowledge  of  the 
Unknown  must  be  arrived  at  by  divine  grace  and  by  the  reve- 
lation of  his  eternal  Word.  He  then  quotes  the  speech  of 
St.  Paul  at  Athens  concerning  the  unknown  God.|  And 
then  in  another  place  he  says,  "  The  great  first  Cause  is 
exalted  above  space,  time,  name,  and  conception.  Hence  even 
Moses  asks  of  God  that  He  would  reveal  Himself  to  him  J  — 
plainly  intimating  that  what  God  is  no  man  can  teach  or 
express,  but  that  He  only  by  his  own  power  can  make  Himself 
known."  The  same  father  recognises  in  all  men  an  efflux  from 
God,  a  divine  particle,  §  which  constrains  them,  in  despite  of 
themselves,  to  acknowledge  One  Eternal  God.  What  the 
philosophical  schools  had  taught  of  a  recognition  of  the  Abso- 
lute, which  is  presupposed  in  all  demonstrative  science,  and 
grounded  in  the  immediate  consciousness  of  the  intellect,  was, 
it  is  true,  transferred  by  him  at  once,  and  without  any  middle 
term,  to  an  immediate  conviction  of  a  living  God,  derived 
from  quite  another  source  than  any  exercise  of  the  thinking 
mind  —  from  the  living  God,  bearing  witness  of  Himself  by  his 
own  self-  manifestation.  In  place  of  the  undeniable  Absolute 
of  speculative  reason  he  substituted  the  God  known  in  the 
universal  consciousness  of  mankind  without  any  mediation  of 
reasoning.  || 

As  Origen,  employing  the  language  of  philosophy,  places 

*  Strom.  1.  II.  f.  364.  f  L-  c.  1.  V.  f.  588. 

J  L.  c.  1.  V.  f.  582. 


§  'Avroppoi*  $£*».     Protrept.  p.  45. 
Ei  2s  TIS   Xtyoi  rriv  \rtiffTyi[tr,v  u,Vo'$nx<rixriv   ttveti  fAtra.  Xoyov,  Axovfurea,  on 

)  avKirooitxroi  :  and  after  remarking  that  neither  ri^vn  nor 
arrive  at  these  principles,  he  concludes,  Hlo-m  ovv  lq>ix'iff$cti 
diovr<  <r«s  r£>v  oXuv  a,fx^g.  Strom.  1.  II.  f.  364,  and  1.  V.  f.  588  : 
AsitftTui  dq  Siia.  ^K^ITI  xoii  fjjovea  <r£>  <7ru,(?  KVTOU  Xoyu  TO  oiyvuffTov  votiv.  Com- 
pare Aristot.  Ethic.  Magn.  l!  p.'  1197,  ed.  Bekker  :  CH  fuv  yu.%  'warnpn 
TUV  fj,tr'>  d.<ro$ti%ieov  OVTUV  tffriv,  at  S'  a^ail  dvavro^iuiroi,  utrr  ovx  KV  tin  vrt(>} 

TKS  tigxut  >>  IvriffTKfw,  «xx'  a  vovs.    Of  "which,  or  some  similar  passage, 
what  Clement  says  is  a  copy. 
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the  idea  of  one  God  among  the  KOLVO.Q  ivvoiaQ  (the  ideas 
common  to  the  consciousness  of  all  mankind),*  so  he  considers 
the  notion  of  a  Godhead  which  is  natural  to  man  to  be  a  mark 
of  its  relationship  to  the  Divine  Being.  Theophilus  of  Antioch 
recognises  a  revelation  of  God  in  the  whole  of  creation  ;  but 
at  the  same  time,  in  order  to  receive  this  revelation,  he  supposes 
a  certain  sensibility  to  be  necessary.  Where  the  one  is  slug- 
gish, the  other  becomes  unintelligible  to  man.  To  the  common 
question  of  sensual  pagans,  "  Where  is  your  God  ?  show  him 
to  us  " — he  replied,  Show  me  thy  man,  and  I  will  show  thee 
my  God.  Show  me  that  the  eyes  of  'thy  soul  see,  that  the 
ears  of  thy  heart  hear.  All  have  eyes  to  see  the  sun,  but 
the  blind  cannot  see  it.  As  a  soiled  mirror  is  incapable  of 
receiving  an  image,  so  the  impure  soul  is  incapable  of  receiv- 
ing the  image  of  God.  True,  God  has  created  all  things  for 
the  purpose  of  making  Himself  known  through  his  works,  just 
as  the  invisible  soul  is  discerned  by  its  operations.  All  life 
reveals  Him  ;  His  breath  quickens  all ;  without  it,  all  would 
sink  into  nothing :  but  the  darkness  of  the  soul  itself  is  the 
reason  why  it  does  not  perceive  this  revelation."  He  there- 
fore says  to  man,  "  Submit  thyself  to  the  physician,  who  can 
heal  the  eyes  of  thy  soul ;  submit  thyself  to  God."f 

While  Clement,  who  had  passed  through  the  Platonic  phi- 
losophy to  Christianity,  was  fain  to  discover  something  akin  to 
Christian  ideas  and  sentiments  in  the  sayings  of  the  ancient 
philosophers,  and  from  this  desire  suffered  himself  to  be  misled 
into  changing  with  one  another  coins  of  very  different  value, 
Tertullian,  on  the  other  hand,  the  friend  of  nature,  the.  foe  of 
art  and  of  all  school-wisdom,  was  secure  against  any  such 
temptation.  He  appealed  rather  to  the  spontaneous  testimony 
of  the  soul  untrained  in  the  schools,  but  simple,  rude,  and  un- 
educated.:): While  others  industriously  collected  from  the 
stores  of  ancient  learning,  and  even  from  spurious  writings, 
testimonies  to  the  truth  which  Christianity  supposed  to  exist  in 
the  religious  consciousness  of  all  mankind,  Tertullian  preferred 
to  point  to  an  obvious  testimony,  accessible  to  all,  and  of  indis^ 
putable  genuineness,  those  outpourings  of  the  soul  (eruptiones 

*  C.  Gels.  lib.  I.  c.  4. 

t  Ad.  Autolyc.  lib.  I.  c.  2. 

%  De  testimonio  auimtc.    See  vol.  I.  p.  247. 
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animse)  which  are  a  tacit  pledge  of  an  inborn  consciousness.* 
Marcion  alone,  under  the  influence  of  a  misconception,  and  of 
imperfectly  digested  truths  (see  above),  and  by  a  direction  of 
the  Christian  feelings  neither  well  understood  nor  duly  mode- 
rated, denied  that  any  testimony  concerning  the  God  of  the 
gospel  was  to  be  found  in  the  works  of  creation,  or  in  the 
common  consciousness  of  mankind.  The  more  vehemently, 
therefore,  does  Tertullian,  in  opposition  to  him,  insist  on  this 
testimony. f  "  Never,"  says  he,  "  will  God  be  hidden,  never 
will  God  be  wanting  to  mankind ;  always  will  He  be  recog- 
nised, always  perceived,  nay,  even  seen  when  He  wills  it. 
God  has  for  a  witness  of  Himself  all  that  we  are,  and  all  that 
is  around  us.  He  therefore  proves  Himself  to  be  God,  and 
the  one  only  God,  by  the  very  fact  that  He  is  known  to  all ; 
for  the  existence  of  any  other  would  require  to  be  demon- 
strated. A  consciousness  of  God  is  the  original  dowry  of  the 
soul ;  the  same,  and  differing  in  no  respect,  in  Egypt,  in 
Syria,  and  in  Pontus :  for  all  souls  acknowledge  the  God  of 
the  Jews  as  their  God." 

As  regards,  however,  the  development  of  the  idea  of  God, 
it  was  only  by  degrees,  and  after  overcoming  many  obstacles, 
that  Christianity  succeeded  by  its  spiritualizing  and  ennobling 
influence  in  removing  the  sensual  elements  in  which  that  idea 
had  been  veiled.  Though  it  was  preached  that  "  God  is  a 
Spirit,"  it  still  required  a  new  form  of  thought,  resulting  from 
the  regeneration  of  the  thinking  faculty  itself,  to  develop  all 
that  this  idea  involves,  and  to  understand  what  spirit  is.  By 
minds  still  wedded  to  the  forms  of  sense,  what  was  termed 
TTveu/za  might  nevertheles  be  conceived  as  a  species  of  matter, 
though  of  a  more  attenuated,  ethereal  kind ;  and  fancy,  over- 
ruling the  understanding,  had  numberless  ways  of  depicting  it 
in  this  light,  if  Accordingly  no  single  idea  could  effect  much 
in  this  case ;  the  counteracting  influence  must  come  from  the 
whole  cast  of  thought.  Where  this  general  spiritualization 
had  not  yet  been  attained  to,  that  profound  and  fervid  religious 
feeling,  which  gave  birth  to  the  wish  to  hold  everything  in  its 
reality  and  to  avoid  all  subtle  refinement,  would  the  more 
easily  become  blended  with  the  sensuous  element.  We  have 

*  See  the  passage  referred  to  in  the  last  note, 
t  c.  Marcion,  lib.  I.  c.  10 ;  comp.  c.  18  and  19 
I  See  Orig.  in  Joann.  T.  XIII.  c.  21. 
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seen  an  instance  of  this  in  Tertullian,  who  could  not  conceive 
the  real,  but  as  being,  in  some  way  or  other,  corporeal.* 

"What  contributed  to  the  spiritualization  of  the  idea  of  God 
was  of  two  kinds.  On  the  one  hand  there  was  a  sober  and  chaste 
practical  bias  in  the  Christian  mind,  which,  springing  immedi- 
ately from  Christianity,  inclined  men  to  rise  to  the  conception 
of  God  rather  by  means  of  the  heart  than  by  speculation  and 
fancy,  and  which,  in  the  depths  of  the  Christian  consciousness, 
perceived  that  the  image  of  divine  things  was  nothing  but  an 
image,  and  a  feeble  expression  of  that  which  by  divine  commu- 
nication becomes  the  portion  of  each  believing  soul  in  its  own 
inner  life.  And  on  the  other  hand  it  was  promoted  by  the 
scientific  reflection  exercised  on  the  subject-matter  of  Christian 
doctrine,  such  as  we  see  in  Clement,  Origen,  and  the  Alexan- 
drian- school  generally.  The  former  of  these  tendencies  we 
meet  with  in  such  men  as  Irenseus  and  Novatian.  Irenseus 
says,  "  Whatever  we  predicate  of  God  is  only  by  way  of  illus- 
tration. These  attributes  are  but  the  images  which  love  con- 
ceives, and  into  which  feeling  introduces  something  else,  still 
greater  than  anything  that  lies  in  the  images  in  and  by  them- 
selves."j"  And  Novatian  remarks,  of  God's  essence,!  "  It  is 
that  which  Himself  only  knows,  which  every  human  soul  feels, 
although  it  cannot  express."§  The  same  writer  observes,  that, 
although  Christ  (since  the  human  mind  necessarily  advances 
in  religious  development)  employed  fewer  anthropomorphical 
images  than  the  writers  of  the  Old  Testament,  yet  even  He,  in 
speaking  of  that  Being  who  transcends  all  human  conception 
and  language,  was  forced  to  employ  such  images  as  fell  far 
short  of  the  reality  itself. 

From  Anthropomorphism  we  distinguish  Anthropopathism, 
employing  both  terms  in  the  sense  which  seems  chiefly  autho- 
rized by  their  etymology  and  their  historical  use.  The  latter, 
so  far  as  it  denotes  a  diseased  process  of  thought,  consists  in 
ascribing  to  the  Absolute  Spirit  the  limitations  and  defects 
which  cleave  to  the  human.  But  there  is  one  very  important 

*  Tertullian.  de  carne  Christi,  c.  11 :  Nihil  incorporate,  nisi  quod  non 
est.  Adv.  Praxeam,  c.  7  :  Spiritus  corpus  sui  generis. 

f  Dicitur  quidem  secundum  hsec  per  dilectionem,  sentitur  supra  hsec 
secundum  magnitudinem.  Lib.  II.  c.  13,  s.  4. 

J  See  cap.  6  and  8. 

§  Quod  mens  omnis  humana  sentit,  etsi  non  exprimit. 
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respect  in  which  this  anthropopathism  differs  widely  from 
anthropomorphism.  For  the  former  is  based  on  an  undeniable 
and  inherent  necessity  ;  since  man,  being  created  in  the  image 
of  God,  and  being  a  spirit  in  affinity  with  the  Father  of  spirits, 
feels  constraint  and  a  warrant  for  framing  his  idea  of  God 
after  this  analogy.  There  is,  therefore,  a  true  as  well  as  a 
false  anthropopathism ;  and  it  is  possible  to  err  as  well  as  to 
be  right  in  seeking  to  avoid  it,  according  as  the  analogy  is 
correctly  or  wrongly  observed.  We  see  all  these  tendencies 
manifesting  themselves  in  the  period  before  us.  Both  among 
Jews  and  among  pagans  (as  we  observed  in  the  general  Intro- 
duction) a'gross  and  sensuous  humanization  of  the  idea  of  God 
met  with  a  decided  opposition,  which,  proceeding  mainly  from 
the  Platonic  school,  spiritually  refined  upon  it,  and  rejected  all 
human  analogies.  As  Christianity  presented  a  complete  image 
of  God  in  Christ,  and  once  more  restored  it  in  human  nature, 
so  in  anthropopathism  must  Christianity  purify  the  true  from 
every  false  admixture,  not  indeed  by  repressing  but  by  ennobling 
it,  which,  however,  could  only  be  effected  by  a  reconciliation 
of  existing  antagonistic  tendencies  of  mind  which  became  mixed 
up  even  with  the  development  of  the  Christian  idea  of  God. 

While  to  the  ruder  conceptions  of  God's  anger  and  retribu- 
tion Marcion  opposed  the  equally  partial  notion  of  a  love 
which  excluded  justice  altogether,  the  religious  element  of 
those  conceptions  which  he  sought  to  banish  entirely  from  the 
body  of  the  faith  found  a  powerful  advocate  in  Tertullian — that 
enemy  to  all  spiritualizing  subtilty.  He  thought  he  could  con- 
vict Marcion  of  inconsistency  by  arguing  that  redemption  and 
the  forgiveness  of  sin,  which  Marcion  acknowledged  to  be 
alone  the  work  of  his  God,  presuppose  the  existence  of  guilt  in 
the  eye  of  God  as  a  holy  Being.*  He  therefore  maintained 
against  him  the  necessary  connection  between  God's  goodness 
and  his  justice.  The  latter  he  regarded  as  the  principle  of 
order,  which  gives  each  thing  its  due,  and  assigns  to  all 
things  in  the  created  universe  their  mutual  relations  and  limits 
— thejustitia  architectonica,  as  it  was  afterwards  called;  so 
that  justice  and  moral  evil  were  not  necessarily  correlative 
notions,  but  the  notion  of  a  retributive  justice,  which  was  the 

*  Sed  et  peccata  dimittere  an  ejus  possit  esse,  qui  negetur  tenere ;  et 
an  ejus  sit  absolvere,  cujus  non  sit  etiam  damnare  ;  et  an  congruat  eum 
ignoscere,  in  quern  nihil  sit  admissum.  c.  Marcion,  1.  IV.  c.  10. 


272  DEVELOPMENT  OF 

correlate  of  moral  evil,  implies  that  more  general  notion  of 
justice.*  He  insists  on  the  necessity  of  anthropopathic  repre- 
sentation, as  grounded  in  the  very  nature  of  the  human  mind 
itself,  and  as  deriving  its  truth  from  the  fact  that  man  was 
•created  in  the  image  of  God.  Therefore  man  has,  in  common 
with  God,  all  the  attributes  and  faculties  pertaining  to  the 
essence  of  spirit, — with  this  difference  only,  that  everything 
which  in  man  is  imperfect  must  in  God  be  conceived  as  per- 
fect. And  this  applied  not  less  to  those  attributes  which  alone 
Marcion  would  ascribe  to  God — goodness  and  love — than  to 
those  which  he  wholly  rejected.*)*  Proceeding  on  the  assumption 
that,  from  the  restoration  of  God's  image  in  man,  Christianity 
aimed  at  a  refined,  spiritualized  anthropopathism,  he  required 
that,  instead  of  transferring  every  quality  to  the  Divine  Being 
in  the  same  imperfection  in  which  it  exists  in  man,  an  endeavour 
should  rather  be  made  to  exalt  everything  in  man  to  the  true 
image  of  God,  to  make  man  truly  godlike.J  He  sees  in  the 
entire  revelation  of  God  a  continual  condescension  and  human- 
ization — of  which  the  end  and  goal  is  the  incarnation  of  God. 
•"  Whatever  expressions  you  may  bring  together  as  low,  weak, 
and  unworthy  of  God,  and  derogatory  to  the  Creator,  to  all 
this  I  shall  give  you  one  simple  and  certain  answer.  God 
cannot  enter  into  any  sort  of  communication  with  man,  except 
by  ascribing  to  Himself  human  passions  and  affections,  where- 
by He  lets  Himself  down  and  moderates  the  transcendent  excel- 
lence of  his  majesty,  which  human  weakness  could  not  endure ; 
— an  act,  in  itself,  indeed,  not  worthy  of  God,  but  necessary 
for  man,  and  for  this  reason  still  worthy  of  God ;  since  nothing 
is  so  worthy  of  Him  as  that  which  conduces  to  man's  salva- 
tion^ God  has  dealt  with  man  as  with  his  equal,  that  so 

*  Ne  justitiam  de  causa  mail  obfusces. — Omnia  ut  bonitas  concepit, 
ita  justitia  distinxit.  L.  c.  1.  II.  c.  12  et  13.  •  ^ 

f  Et  hsec  ergo  imago  censenda  est  Dei  in  homine,  quod  eosdem  motus 
et  sensus  habeat  humanus  animus,  quos  et  Deus,  licet  non  tales,  quales 
Deus ;  pro  substantia  enim  et  status  eorum  et  exitus  distant.  Denique 
•contraries  eorum  sensus,  lenitatem  dico,  patientiam,  misericordiam  ip- 
samque  matricem  earum  bonitatem,  cur  divina  prsesumitis  ?  Nee  tamen 
perfecte  ea  obtinemus,  quse  solus  Deus  perfectus.  c.  Marcion,  1.  II.  c.  16. 

J  Satis  perversum  est,  ut  in  Deo  potius  humana  constituas,  quam  in 
homine  divina,  et  hominis  imagine  Deum  imbuas  potius,  quam  Dei 
hominem.  L.  c. 

§  Conversabatur  Deus,  ut  homo  divina  agere  doceretur;  ex  aequo 
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man  might  on  his  part  deal  with  God  as  with  his  equal.  God 
appeared  in  lowliness,  that  man  might  thus  be  exalted  to  the 
highest  point  of  dignity.  If  thou  art  ashamed  of  such  a  God, 
I  do  not  see  how  thou  canst  honestly  believe  in  a  crucified 
God."  To  be  sure,  this  last  charge  of  inconsistency  did  not 
touch  Marcion's  case,  because  the  same  principle  which  made 
him  opposed  to  the  anthropopathic  God  of  the  Old  Testament 
made  him  also  oppose  the  doctrine  of  Christ  crucified.  Ter- 
tullian  argues  further,  from  the  nature  of  a  graduated  progress 
in  revelation,  that  God's  justice  must  predominate  before  his 
love  could  prevail — that  the  legal  principle  of  the  Old  Testa- 
ment must  necessarily  distinguish  itself  in  this  way  from  the 
New  Testament  principle  of  redeeming  love.* 

As  to  the  teachers  in  the  Alexandrian  church,  their  philoso- 
phical education  created  a  desire  to  exclude  all  gross  an- 
thropopathism  from  the  Christian  creed;  but  in  so  doing 
they  inclined  (as  was  likely  to  happen)  too  strongly  to  the 
opposite  extreme,  and  gave  a  dead  and  merely  subjective  turn 
to  the  doctrine  of  the  divine  attributes.  An  apt  illustration  of 
this  is  furnished  by  the  following  words  of  Origen,  which,  not- 
withstanding all  that  they  so  truly  and  beautifully  say  of  the 
divine  education  of  mankind,  betray  nevertheless  an  inclination 
to  give  too  subjective  a  turn  to  the  notion  of  the  divine  anger, 
and  prove  that  he  failed  in  understanding  its  objective  truth 
and  reality  as  clearly  as  Tertullian  did.  Availing  himself  of 
Philo's  doctrine  of  the  humanizing  and  dishumanizing  of  divine 
things,f  he  says,J  "  Whenever  the  holy  scriptures  speak  of 
God,  as  God,  in  His  divine  majesty,  and  when  they  do  not 
treat  of  His  providence  as  mixing  with  human  affairs,  they 
say,  He  is  not  like  man,  for  there  is  no  end  of  His  greatness, 
Ps.  cxlv.  3 :  The  Lord  is  a  great  God,  a  great  King  above  all 
gods,  Ps.  xcv.  2.  But  when  the  divine  providence,  which  is  ne- 
cessarily interwoven  with  human  things,  is  exhibited,  then  God 

agebat  Deus  cum  homine,  ut  homo  ex  sequo  agere  cum  Deo  posset 
Deus  pusillus  inventus  est,  ut  homo  maximus  fieret.  L.  c.  c.  27. 

*  Ut  bonitatem  suam  voluerit  offendere,  in  quibus  prsemiserat  severi- 
tatem,  quia  nee  mirum  erat  diversitas  temporalis,  si  postea  Deus  mitior 
pro  rebus  edomitis,  qui  retro  austerior  pro  indomitis.  c.  Marcion,  1.  II. 
c.  29. 

t  See  vol.  I.  p.  76. 

j  Homil.  XVIII.  in  Jeremiam,  s.  6. 

VOL.  II.  T 
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assumes  the  feelings,  the  manner,  and  language  of  men,  just  as 
we,  conversing  with  a  child  two  years  old,  accommodate  our- 
selves to  the  child's  language ;  since,  if  we  preserved  the  dignity 
of  riper  years,  and  conversed  with  children  without  letting  our- 
selves down  to  their  language,  they  could  not  understand  us. 
So  should  our  conceptions  with  regard  to  God,  when  He  lets 
Himself  down  to  the  human  race,  and  especially  to  that  part  of 
it  which  is  still  at  the  age  of  childhood.  Observe  how,  in  our 
intercourse  with  children,  we  grown-up  men  alter  even  the 
names  of  things ;  how  we  call  food  by  one  particular  name,  and 
drink  by  another,  employing  a  language  which  belongs  not  to 
those  of  mature  age  but  to  children.  If  any  one  were  to  hear 
us  thus  talking  with  children,  would  he  say,  This  old  man  has 
lost  his  senses?  And  so  God  also  speaks  to  us  as  to  children. 
'  Behold,'  says  our  Saviour,  <  I  and  the  children  which  God 
hath  given  me,'  Heb.  ii.  13.  When  thou  hearest  of  the  wrath 
of  God,  believe  not  that  this  wrath  is  a  passion  of  God.  It  is  a 
condescension  of  language,  designed  to  convert  and  improve 
the  child;  for  we  ourselves  assume  an  angry  look  to  our 
children,  not  in  accordance  with  the  feelings  of  our  heart, 
but  while  we  assume  such  a  relation  towards  them.  If 
we  were  still  to  retain  on  our  countenance  an  expression  of 
friendly  feeling  towards  the  child,  and  let  the  love  of  our  soul 
be  seen,  without  altering  our  looks  as  the  good  of  the  child 
required,  we  should  spoil  him.  So  God  is  described  to 
us  as  angry,  in  order  to  our  conversion  and  improvement, 
when  in  truth  He  is  not  angry.  But  thou  wilt  suffer  the  wrath 
of  God,  if  thou  art  punished  by  his  so-called  wrath,  when  thy 
own  wickedness  shall  draw  down  upon  thee  sufferings  hard  to 
endure."  Thus  Origen  expressed  himself  in  a  sermon ;  but  on 
another  occasion,  in  his  commentary  on  Matthew,  where 
he  brings  out  the  same  theory,  he  observes  * — "  To  such  as 
would  not  be  likely  to  be  harmed  thereby  we  might  say  much  of 
God's  goodness,  and  of  the  overflowing  fulness  of  his  grace, 
which,  not  without  good  reason,  he  has  concealed  from  those 
who  fear  him." 

Here,    too,    the   Alexandrians    took    the    middle   ground 

between  the  Gnostic  and  the  teachers  of  the  church.     The 

latter  ascribed  to  God  the  attribute  of  absolute,  retributive 

justice ;  the  former  rejected  altogether  the  notion  of  justice 

*  Ed.  Huet.  f.  378.    T.  XV.  s,  1. 
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as  incompatible  with  the  essence  of  the  all-perfect  God, 
making  the  attribute  of  justice  to  be  opposed  to  that  of  good- 
ness. With  the  Alexandrians,  on  the  other  hand,  the  notion  of 
justice,  which  they  endeavoured  to  defend  against  the  Gnostics, 
as  belonging  to  the  perfection  of  the  Deity,*  was  wholly 
merged  in  the  notion  of  a  divine  love,  which  disciplined  fallen 
rational  beings  in  various  ways,  according  to  their  various  moral 
characters  and  requirements.!  Accordingly  they  could  say 
that  the  distinction  which  the  Gnostics  made  between  the  just 
and  the  good  God  might  be  truly  employed  in  a  certain  sense ; 
as  for  example  when  Christ  (the  divine  Logos) — the  educator 
and  purifier  of  fallen  beings,  whose  discipline  had  for  its 
aim  to  render  all  capable  of  participating  in  the  divine  good- 
ness, and  thereby  of  being  blessed — is  distinctively  called  the 
Just  One.  |  Thus,  according  to  this  scheme,  the  notion  of  divine 
justice,  being  merged  in  that  of  disciplinary^  love,  or  of  the 
wisdom  of  love,  loses  its  own  self-subsistence.  And  the  same 
is  true  also  of  the  idea  of  punishment,  which  is  regarded  simply 
as  a  means  to  an  outward  end,  as  a  purifying  process  ordained 
by  divine  love,  although  however  there  is  no  attempt  to  show 
from  the  idea  of  punishment,  in  its  relation  to  the  moral  order 
of  the  universe,  in  what  way  it  is  to  promote  that  end. 

In  our  history  of  heresy  we  formerly  spoke  of  the  close  con- 
nection between  the  doctrine  of  God,  as  the  absolutely  free 
Creator  of  the  universe,  and  the  whole  peculiar  essence  of 
Christianity;  and  we  also  pointed  out  the  strong  contrast 
which  this  doctrine  must  have  presented  to  the  existing  modes 
of  thought  which  had  been  derived  from  antiquity.  The 
Apostle  St.  Paul  sums  up  the  Christian  Theism,  as  the  be- 
lief in  One  God,  from  whom,  by  whom,  and  to  whom,  all 
things  subsist ;  and  the  threefold  relation,  here  expressed,  in 
which  all  existence  stands  to  God,  denotes,  at  the  same  time, 

*  See  Orig.  Comment,  in  Exod. ;  ed.  Lommatzsch,  T.  VIII.  p.  300. 

"{"  A  ^ix,ctioffvv)j  ffearyi^tof. 

J  Clem.  Paedagog.  lib.  I.  f.  118  :  KaS'  S  (*,tv  -rurri^  vot~rai  uyu&os  *», 
avro  /u,ovov  o  'iffTt  xixXtireti  Kytt^og,  xa,^  o  o\  via;  uv  o  Xoyos  etvrov  Iv  rcu  vrctrot 

itrri,  iixatas  <ffpo<ra,yo£tvirou,  —  and  Orig.  in  Joann.  T.  I.  s.  40*  where  he 
treats  of  the  Gnostic  distinction  between  the  3io?  dyuSos  and  the  ^ 
Mxetios  :  (rouro  $i)  oip.u,i  fiir*  ifyrdffiug  eixgifiovs  fictcmtviffSiv  $uvoif$ai 
t#t  rou  largos  xai  rou  viou,  tou  p,lv  vlou  rwy%a,vovres  ^ixaiaffvvns,  roa  'Si 
rovs  \v  TTI  ^ixatoffwri  rou  viou  tfaidivSivrcts  ftira  rtiv  Xetyrou  fixffiXtiav 
rovtre;. 
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the  close  connection  between  the  Christian  doctrines  of  crea- 
tion, redemption,  and  sanctification,  as  well  as  between  the 
doctrine  of  creation  and  the  ethical  element.  For  the  phrase 
"  to  Him,"  which  assigns  to  the  Christian  system  of  morals  its 
province  and  its  fundamental  principle,  presupposes  the 
"  from  Him  ;"  and  the  phrase  "  by  Him  "  denotes  the  media- 
tion of  them  both.  Hence,  as  we  saw  in  the  history  of 
the  Gnostic  sects,  the  corruptions  of  the  Christian  doctrine  of 
the  creation,  which  proceeded  from  the  reaction  of  the  spirit  of 
the  ancient  world,  necessarily  superinduced  corruptions  also 
of  the  doctrine  of  redemption  and  of  the  system  of  morals. 
Accordingly,  in  the  New  Testament,  we  read  of  God  as 
the  positive  first  cause  of  all  existence ;  of  a  God  who  has 
revealed  himself  in  creation — not  of  a  creation  out  of  nothing. 
In  the  important  passage,  Hebrews  xi.  3,  that  act  of  the 
spirit  denoted  by  the  name  of  faith — whereby  the  spirit  rises 
above  the  whole  chain  of  causal  connection  in  the  pheno- 
menal world  to  an  almighty  creative  word,  as  the  cause  of  all 
existence — is  opposed  to  the  sensuous  contemplation  of  the 
world  which  acknowledges  nothing  higher  than  the  chain  of 
things  in  the  world  of  appearance.* 

But  in  opposition  to  the  hypothesis  of  an  original  matter,  as 
conditioning  and  determining  the  creation,  the  positive  ele- 
ment of  this  faith  was  negatively  denned  by  the  doctrine  that 
God  created  all  things  out  of  nothing,  t  This  definition  was  a 
stone  of  stumbling,  not  only  to  the  Gnostics,  but  to  all  who 
were  still  fettered  by  the  cosmogonical  theories  of  antiquity, 
or  in  whom  the  speculative  interest  exceeded  the  religious,  and 
would  acknowledge  no  limits.  To  this  class  belonged  Her- 
mogenes,  a  painter  at  Carthage,  who  lived  at  the  close  of  the 
second  and  the  beginning  of  the  third  century.  He  differed 
essentially  from  the  Gnostics  in  the  decidedly  Western  bias  of 
his  mind — the  Greek  speculative  tendency  predominating  in 
his  case  over  the  Oriental  intuition.  And  hence  his  system, 
as  it  did  not,  like  those  of  the  Gnostic  systems,  engage 
the  imagination,  obtained  less  favour;  we  hear  of  no  sect 
called  Hermogeneans.  Moreover,  it  was  not  his  wish  to  set 
up,  like  the  Gnostics,  a  distinct  system  of  esoteric  religious 

*  The  negative  of  the  proposition,  In 

f  The  KT/ffis  t»  rov  (MI  ovroS)  as  in  Hernias. 
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doctrines.  It  was  only  on  a  single  point — a  point,  however, 
which  unquestionably  was  calculated  to  have  an  important 
influence  on  the  whole  system  of  religion — that  he  departed 
from  the  received  doctrines  of  the  church.  And  this  was  the 
doctrine  of  the  Greek  philosophy  concerning  the  v\r)  which  he 
adopted  into  his  system,  for  which  a  point  of  union  was  fur- 
nished by  the  way  in  which  this  idea  had  already  been  appro- 
priated by  the  apologetic  writers ;  although  of  all  these  it  may 
be  shown  that  they  were  far  removed  from  Dualistic  views,  and, 
merely  adopting  the  Platonic  notion  of  the  vXrj  in  a  formal 
way,  made  of  it  an  entirely  different  thing  by  the  connection  in 
which  they  placed  it  in  their  system.  He  was  probably  a  zealous 
antagonist  of  Montanism,  which  in  his  day  was  spreading 
rapidly  in  North  Africa.  The  artist  would  find  in  the  Mon- 
tanists as  little  to  sympathize  with  as  they  would  in  the  artist. 
It  is  a  mark  of  the  liberal  artist-like  turn  of  mind  with  which 
he  opposed  the  stern  Pietism  of  the  Montanists,  that  he  could 
see  nothing  which  ought  to  give  offence  if  he  employed  his  art 
in  delineating  subjects  of  the  pagan  mythology.*  This  indi- 
cates an  objectiveness  of  view,  which,  considering  the  antago- 
nism then  existing  between  Christianity  and  paganism,  was 
hardly  consistent  with  a  healthy  and  earnest  tone  of  Christian 
feeling.  We  distinctly  see  how,  in  his  case,  at  one  time  a 
speculative  element,  at  another  an  artistic  one,  prevailed  over 
the  religious  principle. 

*  The  obscure  words  of  Tertullian,  from  which  this  account  is  derived, 
run  as  follows :  Pingit  illicite,  nubit  assidue,  legem  Dei  in  libidinem 
defendit,  in  artem  contemnit.  The  first  part  of  the  sentence  might  be 
understood  as  implying  that  Tertullian  regarded  the  art  of  painting 
itself  as  a  pagan  and  sinful  occupation ;  but  even  Tertullian's  Monta- 
nistic  hatred  of  art  could  hardly  have  gone  to  such  an  extreme  as  this, 
and,  indeed,  there  is  no  evidence  in  his  writings  that  it  did.  Neither  do 
the  words,  "he  despised  the  law  in  the  case  of  art,"  favour  the  above 
sense ;  for  we  can  think  of  no  passage  of  scripture  which  Tertullian  could 
interpret  as  forbidding  the  art  of  painting  generally.  But  it  is  probable 
that  Tertullian  meant  by  lex  Dei  the  Old  Testament,  particularly  the 
denunciations  against  the  makers  of  idols,  and  that  the  sense  is — He 
(Hermogenes)  despises  the  authority  of  the  Old  Testament  by  the  way 
in  which  he  employs  art ;  while,  on  the  other  hand,  he  would  still  up- 
hold it,  for  the  purpose  of  defending  repeated  marriages  (nubit  assidue) 
against  the  Montanists,  who  on  this  point  declared  that  the  authority  of 
the  Old  Testament  had  been  annulled  by  Christianity,  and  by  the  new 
revelations  of  the  Paraclete. 
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Hermogenes  combated  the  emanation-theory  of  the  Gnostics, 
because  it  transferred  to  the  Divine  Being  the  notions  of 
sense,  and  because  the  idea  of  God's  holiness  could  not  be 
reconciled  with  the  sinfulness  of  the  beings  which  emanated 
from  Him.  But  he  also  argued  against  the  doctrine  of  cre- 
ation out  of  nothing,  on  the  ground  that,  if  the  world  had  no 
other  cause  than  the  will  of  the  Deity,  it  must  have  corre- 
sponded to  the  essence  of  a  perfect  and  holy  God,  and  must 
therefore  have  been  a  perfect  and  holy  world :  nothing  im- 
perfect and  evil  would  have  found  a  place  in  it ;  for  in  a 
world  having  its  ground  only  in  God,  how  could  there  be 
aught  foreign  from  the  divine  essence?  Hermogenes,  no 
less  than  the  Gnostics  themselves,  was  unwilling  to  recog- 
nise the  important  part  which  Christian  Theism  attributes  to 
the  free  agency  of  the  creature,  in  the  development  of  the 
universe.  In  respect  also  to  moral  evil,  he  was  no  more 
ready  than  the  Gnostics  to  be  satisfied  with  the  distinction 
which  was  drawn  between  positive  will  and  simple  permission 
on  the  part  of  God.  At  the  same  time,  however,  the  strength 
of  the  moral  zeal  by  which  he  was  actuated  is  apparent  when 
we  find  him  rejecting  the  ground  on  which  many  attempted  to 
explain  the  origin  of  evil,  viz.  that  it  was  necessary  as  a  foil 
to  good,  in  order  that  by  the  contrast  the  latter  might  shine  in 
its  true  light.*  He  probably  believed  that  by  such  a  Theodwee 
the  independent  value  of  the  idea  of  goodness  would  be  weak- 
ened, and  the  existence  of  evil  be  justified,  if  it  were  once  re- 
garded as  necessary  for  the  harmony  of  the  universe.  And  here, 
indeed,  we  recognise  in  his  case  the  triumph  of  the  Christian 
pinciple  over  that  of  the  ancient  world ;  but  at  the  same  time 
Hermogenes  fell  into  the  very  error  he  wished  to  avoid,  by 
continuing  to  trace  the  origin  of  evil  to  a  natural  necessity. 

According  to  his  theory  the  imperfection  and  evil  which 
are  in  the  world  have  their  ground  in  the  fact  that  God's 
creation  is  conditioned/  by  an  inorganic  matter  which  has 
existed  from  eternity.  From  all  eternity  there  have  existed  two 
principles — the  exclusively  active,  plastic  principle,  God ;  and 
the  simply  passive,  in  itself  undetermined,  formless  principle, 

*  Tertnllian  adv.  Hermog.  c.  1 5 :  Expngnat  quorundam  argumenta- 
tiones,  dicentium  mala  necessaria  fiiisse  ad  illuminationem  bonormn  ex 
contrariis  intelligendorum. 
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matter.  The  latter  is  a  boundless  mass,  in  constant  chaotic 
motion,  in  which  all  opposites  exist  undeveloped,  and  flow  into 
each  other — a  mass  full  of  wild  impulses,  without  law  or 
order,  like  the  commotion  of  water  in  a  caldron  boiling  over 
on  all  sides.*  It  was  not  by  a  single  act  that  this  boundless 
chaos,  involved  in  such  endless  confusion,  could  be  seized  at 
any  one  point,  brought  to  a  pause,  and  compelled  to  receive 
both  form  and  order.  It  was  only  through  the  relation  of 
His  own  essence  to  the  essence  of  matter  that  God  could  and 
must  exert  an  influence  over  it.  In  the  same  way  that  the  mag- 
net attracts  the  iron  by  an  inherent  necessity — as  beauty  exerts 
a  natural  power  of  attraction  on  whatever  comes  near  it  f — so 
God,  by  his  mere  appearance,  by  the  transcendent  power  of 
his  divine  essence,  works  on  matter  to  give  it  a  shape,  if  Ac- 
cording to  these  principles,  he  could  not,  if  logically  consist- 
ent, fix  the  beginning  of  creation ;  and  in  fact  he  does  not 
seem  to  have  supposed  any,  as,  in  truth,  is  implied  in  the  argu- 
ment which  he  brings  in  support  of  his  doctrine,  namely,  that, 
if  sovereignty  belongs  to  the  number  of  the  divine  attributes, 
then  God  must  always  have  had  matter  over  which  to  exercise 
this  sovereignty.  Accordingly  he  asserted  an  eternal  exer- 
cise of  God's  sovereignty  over  matter,  which,  according  to  his 
system,  consists  principally  in  this  irresistible  power  of  forma- 
tion. From  what  has  been  said  it  follows  that,  according 
to  this  system,  we  are  not  to  think  of  the  chaos  as  ever  having 
an  independent  subsistence  by  itself,  or  of  the  operation  of 
this  divine  formative  power  as  beginning  at  a  determinate 
moment.  The  view  at  the  bottom  of  his  theory  seems  rather 
to  have  been,  that  matter  always  existed  as  the  subject  for  the 
divine  formative  energy,  and  that  form  and  matter  may 
be  separated  only  in  the  notion,  although  the  former  accrues 
from  without  and  the  latter  exists  fundamentally.  This 
endless  matter,  which  can  only  by  degrees  be  reduced  in 
all  its  several  parts  to  form,  offers  a  continual  resistance  to  the 
formative  power  of  God ;  and  from  this  opposition  Hermo- 

*  Inconditus  et  confosus  et  turbulentus  fuit  motus,  sicut  ollso  uudique 
ebullientis. 

t  We  here  perceive  the  painter. 

I  Non  pertransiens  materiam  facit  Deus  mundum,  sed  solummodo 
adparens  et  adpropinquans  ei,  sicut  facit  qui  decor,  solummodo  adparens 
(vulnerans  animum)  et  magnes  lapis  solummodo  adpropinquans. 
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genes  derived  all  imperfection  and  evil.  Thus  the  ancient 
chaos  reveals  itself  in  whatever  is  hateful  in  nature,  and  what- 
ever is  morally  evil  in  the  spiritual  world. 

In  holding  the  doctrine  of  a  progressive  formation  of  matter 
at  the  same  time  with  the  doctrine  of  an  eternal  creation, 
Hermogenes  was  inconsistent  ;  for  a  progressive  development 
which  has  no  beginning  is  inconceivable.  Still  stranger  was 
his  inconsistency  if  the  statement  of  Theodoret  is  correct,  that 
he  supposed  the  development  tended  to  a  final  end.  For, 
according  to  this  father,  he,  like  the  Manicheans,  held  that 
all  evil  would  finally  resolve  itself  again  into  the  matter  from 
which  it  had  proceeded,  and  consequently  that  there  would  be 
a  separation  of  that  part  of  matter  which  was  susceptible  of 
organization  from  that  other  part  which  obstinately  resisted 
it.*  Here  the  teleogical  and  moral  element  which  he  had 
derived  from  Christianity  —  an  element  not  easily  combining 
with  the  heathen  notion  of  sin  as  a  natural  evil  —  rendered 
him  inconsistent  with  himself,  f 

Irenseus  and  Tertullian  maintained  —  the  one  in  opposition 
to  the  Gnostics,  the  other  to  Hermogenes  —  the  simple  Christian 
doctrine  of  the  creation,  without  indulging  in  speculation  on 
the  subject. 

From  these  fathers  Origen  differed  on  this  point  as  on  many 
others,  having  a  peculiar  system  of  his  own,  the  main  features 
of  which  we  must  here  present,  so  far  as  they  are  connected 
with  the  doctrine  of  the  creation.  In  conformity  with  the 
general  character  of  his  Gnosis,  he  built  on  the  foundation  of 
the  faith  generally  received  in  the  whole  church,  and  supposed 

*  Theodoret,  to  be  sure,  does  not  say  this  expressly  ;  but  such  a 
doctrine  seems  to  be*  necessarily  implied  in  lhat  which,  according  to  his 
account,  Hermogenes  maintained.  The  passage  from  Theodoret  (in 

Hseret.  fab.  I.  19)  is  as  follows  :   Toy  It  ItdfioXov  xou   rovs   Saipova;  ils   Tflv 


t  Theodoret  also  ascribes  to  Hermogenes  the  doctrine  that  Christ 
put  off  his  body  in  the  sun.  It  may  be  doubted,  however,  whether  Theo- 
doret has  not  here  confounded  his  doctrine  with  some  other  that  re- 
eembled  it  ;  at  any  rate,  it  is  doubtful  how  his  words  are  to  be  under- 
stood. Perhaps  Hermogenes  taught  that  Christ,  in  ascending  to  heaven, 
left  behind  him  in  the  sun  the  outward  garb  he  had  assumed  in  the 
material  world.  Yet  so  fantastic  an  opinion  can  hardly  be  ascribed  to 
Hermogenes  ;  and,  in  default  of  authentic  documents,  we  must  leave  the 
matter  in  the  dark.  Some  interpretation  of  Ps.  xix.  4,  which  was  under- 
stood to  apply  to  the  Messiah,  may  have  given  rise  to  this  opinion. 
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that  his  speculative  inquiries,  although  extending  beyond  the 
limits  of  its  system,  might  still  be  in  perfect  consistency  with 
it.  From  sincere  conviction,  and  not  with  any  view  to  mere 
accommodation,  he  advocated  the  doctrine  of  a  creation  from 
nothing,  so  far  as  it  implied  the  principle  that  the  free  act  of 
God's  almighty  power  was  not  conditioned  by  a  preexistent 
matter.*  He  moreover  acknowledged  that  the  existing  world 
had  a  specific  beginning,  but  the  question  as  to  what  had  pre- 
ceded it  seemed  to  him  to  be  left,  both  by  scripture  and  the 
church,  open  to  speculation.  Here,  therefore,  there  occurred 
to  him  those  reasons  against  a  beginning  of  creation  generally 
which  must  ever  suggest  themselves  to  the  reflecting  mind, 
which  cannot  rest  satisfied  with  simple  faith  in  that  which  to 
itself  is  incomprehensible.  Supposing  that  to  create  is  agree- 
able to  the  divine  essence,  how  is  it  conceivable  that  what  is 
thus  conformable  to  God's  nature  should  at  any  time  have 
been  wanting  ?  Why  should  not  those  attributes  which  be- 
long to  the  very  essence  of  the  Deity,  His  almighty  power 
and  goodness,  be  always  active  ?  A  transition  from  the  state 
of  not-creating  to  the  act  of  creation  is  inconceivable  without 
a  change,  which  is  incompatible  with  the  being  of  God. 

Origen  was  also  an  opponent  of  the  doctrine  of  emanation, 
so  far  as  this  theory  annihilated  the  distance  between  the 
Creator  and  the  creature ;  and,  supposing  a  unity  of  essence 
between  the  two,t  merely  transferred  sensuous  notions  to  the 
Almighty,  and  made  Him  subject  to  a  kind  of  natural  neces- 
sity.^: Origen  regarded  every  communication  of  life  from 
God,  not  as  the  result  of  any  natural  process  of  development, 
but  as  an  act  of  the  divine  will.  But  for  reasons  which  have 
been  mentioned  already,  he  believed  it  necessary  to  suppose, 
in  connection  with  the  glory  of  God,  an  eradiation  of  it  in  a 
world  of  spiritual  beings  akin  to  Himself,  and  subsisting  in 
absolute  dependence  on  Him.§  He  maintained  a  continual 

*  See  Prsefat.  libb.  vrip}  d^uv,  f.  4  ;  ibid.  1.  II.  c.  1,  s.  4;  1.  III.  c.  5. 
Commentar.  Genes,  init. 

f  Where  Origen  has  reference  to  the  Gnostic  doctrine  of  the  opoovo-iov 
between  the  spiritual  natures  and  the  dyiwnros  <po<r/?.  In  Joann.  T.  XIII. 
s.  25. 

^  boyftara,  avQouffuV)  (£1$  ovu/>  Quffiv  dogetrov  xai  dffd>ftst<rov  vrtipetvTCtfff&ivuv 
•euffav  xvoius  ovriKv.  In  Joann.  T.  XX.  s.  16.  n.  dg%.  lib.  I.  c.  2,  s.  6. 

§  The  fjAnix.0.  d-7fa.vya.ff[^y,Ta.  TV;  $o%q;  TOU  Stou  in  the  Xoytxy  xriffis*      In 

Joann.  T.  XXXII.  s.  18. 


282  DOCTRINE  OF  CREATION — METHODIUS. 

becoming  of  this  spiritual  creation  *  —  a  relation  of  cause  and 
effect  without  beginning  in  time  —  the  Platonic  idea  of  an 
endless  becoming,  which  copied  the  eternity  of  the  divine 
existence.f  What  Origen  says  in  another  connection  of  an 
operation  of  God  not  to  be  conceived  under  the  dimensions  of 
time,  and  of  an  eternal  becoming,  we  may  also  apply  in  his 
own  sense  to  the  relation  to  God  as  the  original  source  of  the 
spiritual  world  —  akin  to  God  and  deriving  its  essence  from 
Him.J  In  his  doctrine  he  had  respect  only  to  the  difficulties 
which  from  one  particular  aspect  present  themselves  to  the  mind 
hampered  by  the  limits  of  time,  when  it  tries  to  conceive  to 
itself  a  beginning  of  creation ;  but  he  altogether  overlooked 
those  on  the  other  side  which  arise  from  the  attempt  to  carry 
out  the  idea  of  a  creation  without  a  beginning  of  existence. 

The  bishop  Methodius,  who,  in  his  work  "  On  the  Crea- 
tures," attacked  this  doctrine  of  Origen,  was  vastly  his  inferior 
in  speculative  genius.§  He  had  not  even  power  enough  of 
speculative  comprehension  to  seize  Origen's  ideas,  and  what 
he  could  not  understand  he  represents  as  being  senseless  and 
atheistic.  Comparing  the  relation  of  God  to  created  things 
with  the  relation  of  a  human  architect  to  his  work,  he  brings 
against  the  system  of  Origen  objections  which  are  altogether 
irrelevant.  How  incompetent  he  was  to  understand  the  great 
man  whom  in  his  blind  zeal  he  calls  a  centaur,  is  shown  by 
his  objection  to  the  argument  of  Origen,  that,  if  the  transition 
from  the  state  of  not-creating  to  the  act  of  creation  supposes  a 
change  in  God,  so  also  the  transition  from  the  act  of  creation 
to  the  cessation  of  that  act  would  imply  a  similar  change. 
Now  God  must  have  ceased  from  creating  when  the  world 
was  finished,  and  then  there  would  consequently  be  a  change 
in  Him.  But  Origen,  arguing  from  his  own  principles,  might 
reply  that  we  ought  not  to  conceive  of  God's  activity  in 
creation  as  completed  at  a  certain  point  of  tune,  or  as  an  act 
beginning  at  a  specific  time  and  then  brought  to  an  end.  He 

*  According  to  Methodius,  a  ytwrov  eat  ytvi<rius  u^X**  <>»*•  *W>  an 
dvapx^s  xgetrt7v  rou  vs^v^ftturos. 

f   Plato,  in  the  TimseuS,   tixuv   XIVVTV  aleuvos^  f&tvovros  ouavos  tv    it}   xxr' 

ov  lovffa.  alavios  tixa*.    Comp.  Plotin.  III.  Ennead.  7. 

Offov  \<r<r}  TO  (pus  yfoirirtxov  TOV  d<ntu'y»ff/jja'ros)   Ift   rafourov  <yivvcc.rai  TO 
yttfffMx,  TVIS  So|»f .    In  Jerem.  Horn.  IX.  s.  3. 
§  Extracts  from  the  work  of  Methodius  in  Photius.    Cod.  235. 
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might  retort  on  Methodius  the  objection  that,  by  the  com- 
parison which  the  latter  had  introduced,  self-subsistence  is 
unduly  attributed  to  the  creature,  so  that  it  would  neither  be 
every  moment  dependent  on  God  for  its  existence,  nor  derive 
its  ground  from  the  same  creative  power.  More  to  the  point 
(though  aimed  against  an  inappropriate  mode  of  expression 
rather  than  against  the  idea  of  Origen)  was  the  objection  that 
the  idea  of  God's  perfection  necessarily  implies  that  it  has 
its  cause  and  ground  in  itself,  is  dependent  on  nothing  else, 
and  conditioned  by  nothing  else.* 

Wittf  Origen's  doctrine  of  the  creation  was  connected  his 
peculiar  view  of  the  doctrine  of  God's  omnipotence.  When 
he  says,  We  ought  not,  if  we  would  apprehend  the  almighty 
power  of  God  in  its  true  glory,  to  conceive  of  it  as  infinite 
without  any  further  modification,!  this  proposition,  if  taken  in 
one  particular  sense,  is  quite  true.  The  conception  of  the 
divine  Omnipotence,  as  contradistinguished  from  the  principle 
of  natural  religion,  according  to  which  the  gods  themselves 
were  conceived  as  subject  to  a  higher  necessity,  was  in  fact 
something  entirely  new,  and  as  such  it  derived  a  greater  im- 
portance in  the  Christian  consciousness  from  its  opposition 
to  the  earlier  views.  The  usual  answer  given  by  unedu- 
cated Christians,  and  those  who  were  unable  to  give  a  more 
precise  reason  for  the  faith  that  was  in  them,  when  urged  with 
objections,  was,  that  with  God  all  things  are  possible,  even 
those  which  to  men  seem  impossible.  By  this  opposition, 
however,  of  a  supernatural  Theism  to  the  ancient  Naturalism, 
many  were  led  into  the  error  of  at  least  expressing  themselves 
in  such  a  manner  as  to  convey  an  impression  that  under  the 
idea  of  Omnipotence  they  understood  an  infinite,  arbitrary 
will,  and  thereby  they  laid  open  many  weak  points  to  those 
who  attacked  Christianity  on  the  principles  of  the  heathen 
philosophy.  And  of  such  Celsus  was  not  slow  to  take  advan- 
tage.:): Now,  in  opposition  to  the  notion  of  such  an  unlimited 
arbitrary  will,  Origen  advanced  an  idea  of  Omnipotence  which 
made  it  to  be  by  no  means  thus  indeterminate,  but  standing 

*  To  O.VTO  ^i  lavro  tttwrov  fX-n^wfJM  ov  xa)  ctvro  tv  iituru  pivot, 
" 


rovro  fAovov    oaffrtov. 

f  nwrigctirfAivYiv  ya.^  tivat  xoti  <r*jv  ^via.(uv  rov  Siev  texrio*  xtti  ftr, 
ilq>Yi[jt.'ias  Triv  <rtptypoe,(r>viv  aw-rrfj  ftpiecipirtov.      II.  dpy.     !•  H'  C'  9- 

J  SeeOrig.c.  Cels.l.  V.  c.  14. 
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connected  with  the  essence  of  God  as  God,  and  properly  to  be 
qualified  by  the  other  divine  attributes.  "  God  can  do  any- 
thing," he  says,  "  which  does  not  contradict  His  essence  as 
God,  His  goodness  and  His  wisdom — nothing  by  which  He 
would  contradict  Himself  as  God,  as  the  infinitely  good  and 
wise."  *  If  by  that  which  is  contrary  to  nature  +  is  meant 
what  is  bad,  irrational,  self-contradictory,  the  notion  of  the 
divine  Omnipotence  cannot  be  extended  to  such  things.  But 
the  case  becomes  different  when  nature  is  understood  according 
to  its  ordinary  meaning  as  the  common  course  of  nature. J 
The  laws  of  nature,  thus  understood,  are  valid  only  Tor  one 
particular  point  of  view ;  and  there  may  be  something,  there- 
fore, considered  from  this  particular  point  of  view,  above 
nature,  which,  in  the  other  sense  of  the  word,  is  not  contrary 
to  nature.  In  its  relation  to  a  higher,  divine  life,  which  is  in 
its  essence  supernatural,  miracles  regarded  as  individual  ope- 
rations of  this  higher  power  introduced  into  humanity  may  be 
something  in  harmony  with  nature.§  Many  things  may  take 
place  in  accordance  with  the  divine  reason  and  the  divine 
will,  which,  on  this  very  account,  although  they  may  be 
miraculous,  or  may  seem  to  be  so  to  many,  are  still  not  con- 
trary to  nature.  || 

But  the  position  of  Origen,  that  the  divine  Omnipotence 
must  not  be  thought  of  as  an  undefined  unlimited  power,  has 
also  another  meaning,  in  which,  as  in  many  other  instances, 
we  recognise  a  mixture  of  the  elements  of  Platonism  with 
Christianity.  The  doctrine  of  the  Neo-Platonic  school,^  that 
no  mind  can  grasp  an  infinite  series,  passed  with  him  for  a 
demonstrated  truth  ;  and  therefore  he  inferred  that  God  could 
not  create  an  infinite,  but  only  a  determinate,  number  of 
rational  beings  ;  because  otherwise  they  could  not  have  been 
comprehended  by  any  mind,  and  a  particular  providence  could 

*  Awvara/  <ravT«  o  Stos,  «<r<£  ^UVK/JMVS;  rov  B-tog  won  xa.}  <rov  KyaSog  tivat 
no.}  tropes  slva*  ovx  l|W«ra/.  C.  Gels.  1.  III.  C.  70,  and  1.  V.  C.  23. 

J  'H  xotvor^ce,  vooup'ivn  Qvffi$. 

tiKio  <r»jy  uvS-ouvrtviiv  tyvffiv  avajS/jSa^av  TOV  aivSffCii'ffov,  xcti  ftucav  au<rov 
i<xi  tyuffiv  xoiirrovot  xa,i  Sucripctv. 

||  c.  Cels.  1.  V.  c.  23. 

1  See,  e.  g.,  Plutarch,  de  defectu  oraculor.  c.  24. 
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have  no  existence.*  I  shall  presently  show  how  important 
this  single  point  was  in  its  bearing  on  the  whole  system  of 
Origen.  With  it  was  connected  the  peculiar  shape  which  in 
his  mind  was  taken  by  the  doctrine  of  an  eternal  creation, 
namely,  that  there  is  no  such  thing  as  a  multiplication  of  the 
number  of  created  spirits  ;  that  all  multiplicity  is  to  be  derived, 
not  from  the  production  of  new  beings,  but  only  from  a  change 
of  those  already  brought  into  existence  by  the  eternal  crea- 
tion ;  that  there  have  been  no  new  creations,  but  only  meta- 
morphoses of  original  ones. 

Although,  moreover,  Origen  agrees,  in  many  of  his  results, 
with  those  who  teach  that  everything  possible  must  also  be- 
come actual,  and  who  represent  the  divine  Omnipotence  as 
being  wholly  exhausted  in  what  actually  comes  to  pass,  yet 
this  principle  was  never  expressed  by  him,  and  it  is  one  foreign 
to  his  general  philosophical  and  dogmatical  tendency  ;  t  as 
indeed  it  is  usually  found  united  with  a  certain  doctrine  of 
predestination,  to  which  Origen's  views  were  directly  opposed. 
Even  in  his  errors  we  perceive  the  religious  zeal  which  pre- 
dominated in  the  feelings  of  this  great  teacher.  Without  this 
doctrine  he  supposes  it  impossible  to  defend  a  belief  in  a  per- 
sonal God,  embracing  in  his  consciousness  everything  that 
exists,  and  also  in  a  special  Providence  —  a  truth  which  he 
considered  it  of  vital  importance  to  maintain  in  opposition  to 
the  Neo-Platonic  theory,  which  assumed  an  impersonal  6V,  pure 
entity  without  consciousness,  as  the  highest  and  absolute  being, 
while  it  recognised  none  but  an  immanent  and  inoperative 
TrpoVoia.lJ! 

We  now  proceed  to  the  doctrine  in  which  Theism,  taken  in 
its  connection  with  the  proper  and  fundamental  essence  of 
Christianity,  or  with  the  doctrine  of  redemption,  finds  its 
ultimate  completion,  the  doctrine  of  the  Trinity.  This  doc- 


T»5  yv^  tyvffti  TO  uvrii(»ov  uv 

ei^xtr^xi  xxi  avyx.^a.Tii'TJjTro   TW  K.VTOV  vgovoiuv.      II.   «£,•£.  1.  II.   C.   9. 
j£«  TV\  (putrti  oux  oJovTi  vtgiXetftficiviirScu  vn  rtt£U.rovv  vrtqivxvtct  TO,   yvuffx'o- 

yvutrii.    In  Matth.  T.  XIII.  s.  1  ;  ed.  Lommatzsch,  T.  III.  p.  210. 

t  The  opposite  is  expressed  in  the  words  of  Origen  :  ol»  lfj.*oti%ira^ 
TO  tUvai  TO.  (TaAAa  ^yvaroy,  baj  ix,  TUV  vroXhuv  OVTOS  rou  \SOUAVOU.  In  ep.  ad 
Horn.  lib.  I.  ;  ed.  Lommatzsch,  T.  V.  p.  251. 

\  The  true  opposite  of  the  Neo-Platonic  ft  is  expressed  in  what  he 

Says    of   God    the    Father  :     Avro»    Iv    IO.VTM    $o%ot%ef*,tvov,   on   b   T«   iawrav 
yivoftivo;  -Tri^iuvw  if}  ry  letvrou  yvuati  *«<  T»J  ictwrov  Stugia  iv^ctlviTo.i  ai$a,Tov 

Tim  %Kca.v.    In'  Joann.  T.  XXII.  s.  18  ;  ed.  Lommatzsch,  T.*IL  p.  470.!  g 
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trine  does  not,  it  appears  to  me,  belong  strictly  to  the  funda- 
mental articles  of  the  Christian  faith ;  as  appears  from  the 
fact  that  it  is  explicitly  set  forth  in  no  one  particular  passage 
of  the  New  Testament  ;*  for  the  only  one  in  which  this  is 
done,  the  passage  relating  to  the  three  that  bear  record 
(1  John  v.),  is  undoubtedly  spurious,  and  in  its  ungenuine 
shape  testifies  to  the  fact  how  foreign  such  a  collocation  is 
from  the  style  of  the  New  Testament  writings.  "We  find  in 
the  New  Testament  no  other  fundamental  article  besides  that 
of  which  the  Apostle  Paul  says  that  other  foundation  can  no  man 
lay  than  that  is  laid,  the  preaching  of  Jesus  as  the  Messiah ;  and 
the  foundation  of  His  religion  is  designated  by  Christ  Himself 
the  faith  in  the  only  true  God,  and  in  Jesus  Christ  whom  he 
hath  sent  (John  xvii.  3).  What  St.  Paul  preeminently  styles 
the  mystery  is  by  no  means  any  information  with  regard  to 
the  hidden  depths  of  the  divine  essence,  but  the  divine  purpose 
of  salvation  which  found  its  accomplishment  in  a  fact.  But 
that  doctrine,  in  order  to  its  being  understood  in  its  real  sig- 
nificancy  for  the  Christian  consciousness,  implies  this  funda- 
mental article  of  the  Christian  faith  ;  and  we  recognise  therein 
a  brief  sum  of  the  essential  contents  of  Christianity,  as  may  be 
gathered  from  the  determinate  form  which  is  given  to  Theism 
by  its  connection  with  this  fundamental  article.  It  is  this 
doctrine  by  which  God  becomes  known  as  the  original  Foun- 
tain of  all  existence ;  as  He  by  whom  the  rational  creation, 
that  had  become  estranged  from  Him,  is  brought  back  to  the 
fellowship  with  Him ;  and  as  He,  in  the  fellowship  with  whom 
it  from  henceforth  is  to  subsist:  the  threefold  relation f  in 
which  God  stands  to  mankind,  as  primal  ground,  mediator,  and 
end, — Creator,  Redeemer,  and  Sanctifier, — in  which  threefold 
relation  the  whole  Christian  knowledge  of  God  is  completely 
designated.  Accordingly  all  is  embraced  by  the  Apostle  Paul 
when  he  names  the  one  God  and  Father  of  all,  who  is  above 
all,  and  works  through  all  and  in  all  (Ephes.  iv.  6)  ;  or  Him 
from  whom  are  all  things,  through  whom  are  all  things,  and 
to  whom  are  all  things ; — when,  in  the  benediction,  he  sums  up 
all  in  the  formula,  The  grace  of  the  Lord  Jesus  Christ,  the 

*  [Is  it  not  so  set  forth  in  Matth.  xxviii.  19  ?  See  Moberley's  Dis- 
courses on  the  Great  Forty  Days.  Disc.  IV.  "  On  the  Sacred  Name." — 
Eng.  Ed.-] 

f  In  the  vraXalos  Xoyos  :  'O  &io;  «£%»}»  <ri,  *«/  ntewrvv  xcti  pura.  TUV  ivrar 
axaivruv  t%av,  Plato  legg.  IV.  ed.  Bip.  YOl.  VIII.  p.  185. 


THE  TRINITY.  287 

love  of  God,  and  the  communion  of  the  Holy  Spirit.  God,  as 
the  living  God,  the  God  of  mankind,  and  the  God  of  the  church, 
can  be  truly  known  in  this  way  only.  This  shape  of  Theism 
presents  the  perfect  mean  between  the  absolutely  extra-mun- 
dane God  of  Deism  and  the  God  of  Pantheism  brought  down 
to,  and  confounded  with,  the  world.  As  this  mode  of  the 
knowledge  of  God  belongs  to  the  peculiar  essence  of  Theism 
and  the  Theocracy,  it  follows  that  its  foundation  must,  to- 
gether with  the  foundation  of  both  these,  be  given  in  the  Old 
Testament ;  and  that  foundation  is  the  doctrine  of  God,  whose 
agency  is  in  the  world  through  his  Word  and  with  his  Spirit. 
It  was,  therefore,  no  accident,  to  be  explained  by  the  super- 
vention of  outward  influences  merely,  that  such  a  shaping  of 
the  consciousness  in  its  conceptions  of  the  godhead  should  have 
grown  out  of  the  germs  already  contained  in  the  Old  Testa- 
ment— a  truth  which  has  not  been  duly  attended  to  by  those 
who,  in  their  account  of  the  progressive  development  of  doc- 
trines, have  been  inclined  to  ascribe  too  much  to  the  influence 
of  outward  causes. 

We  must  take  care  not  to  be  deceived  by  false  analogies 
when  the  attempt  is  made  to  compare  this  doctrine  with 
apparently  kindred  dogmas  of  other  religions,  or  with  merely 
speculative  theories.  Its  connection,  already  pointed  out, 
with  the  fundamental  consciousness  of  Christianity,  must  fur- 
nish, in  this  case,  the  right  standard  of  comparison.  Apart 
from  this,  the  threefold  designation  of  the  Supreme  Essence,  or 
the  hypothesis  of  a  threefold  gradation  in  the  principles  of 
existence,  can  furnish  only  a  delusive  analogy,  which  perhaps 
may  be  founded  all  the  while  on  some  theory  most  directly 
opposed  to  the  Christian  view  of  the  world.  For  this  is  the 
case,  indeed,  with  regard  to  the  Indian  Trimurti,  which  is 
connected  with  a  thoroughly  pantheistic  scheme,  wholly  at 
issue  with  the  theistic  and  theological  principle  of  Christianity 
— the  doctrine,  namely,  of  a  divine  essence,  which  manifests 
itself  in  a  constant  repetition  of  the  same  process  of  new-made 
and  decaying  worlds.  And  even  within  the  Christian  church 
itself,  systems  in  which  reason  and  the  world  are  pantheistic- 
ally  deified  have,  by  wresting  this  doctrine  from  its  original 
connection,  made  it  bear  a  sense  at  variance  with  its  true  import, 
for  the  sake  of  giving  currency  to  some  scheme  under ,  a 
Christian  garb,  which  in  its  essence  was  wholly  opposed  to 
Christianity. 
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The  doctrine  of  the  Trinity,  however,  in  its  practical  or 
economical  import,  does  not  preclude  the  reference  to  an  inner 
and  objective  relation  within  the  essence  of  the  divine  nature 
itself.  For  in  the  revelation  which  God  makes  of  Himself  in 
His  works,  His  essence  is  indeed  presented  to  us,  but  at  first 
we  are  only  able  to  apprehend  it  as  it  were  in  a  glass,  darkly, 
as  an  enigma  to  be  solved,  since,  from  the  contemplation  of 
God's  self-manifestation  in  the  creation,  we  are  constrained 
to  form  our  conception  of  the  divine  attributes  in  accordance 
with  the  analogy  of  our  own  minds.  However,  the  practical 
or  economical  view  of  {the  Trinity,  which  starts  from  God 
revealed  in  Christ,  or  from  the  position  of  the  Apostle  St. 
Paul,  that  God  was  in  Christ  reconciling  the  world  to  Himself, 
must  ever  be  considered  as  the  groundwork  of  the  whole, — 
the  original  element  from  which  the  speculative  or  ontological 
view  is  derived.  And  this  view  we  shall  find  substantiated 
in  tracing,  as  we  now  propose  to  do,  the  historical  develop- 
ment of  this  doctrine  through  the  first  centuries.  This  econo- 
mico-practical  doctrine  of  the  Trinity  constituted  from  the 
beginning  the  fundamental  conviction  of  the  Catholic  church, 
while  forming  itself  in  conflict  with  the  opposite  theories  of 
the  heretical  sects.  It  is  that  which  constitutes  the  basis  of 
the  true  unity  of  the  church  and  the  identity  of  the  Chris- 
tian mind  in  all  ages.  But  the  notional  process  of  develop- 
ment, by  means  of  which  the  economico-practical  doctrine  of 
the  Trinity  was  reduced  to  an  ontological  one,  was  a  gradual 
one,  and  must  necessarily  run  through  manifold  opposite  forms, 
until  it  issued  at  last  in  some  mode  of  apprehension,  satisfying 
the  demand  for  unity  which  spoke  in  the  Christian  conscious- 
ness, and  in  the  activity  of  the  dialectical  reason. 

It  must  be  evident,  from  what  has  been  already  said,  that 
the  devolopment  of  this  doctrine  must  start  from  a  reference 
to  the  person  of  Christ.  Consequently,  the  original  prin- 
ciple, which  must  have  formed  the  preliminary  basis  of  all 
speculation,  is  the  image  which  Christ  himself  left  on  the 
minds  of  those  on  whom  His  life  made  an  immediate  impression 
and  who  were  chosen  to  be  witnesses  of  it.  The  doctrine  of  the 
divine  essence  dwelling  in  Christ  first  grew  out  of  the  intuition 
of  the  divine  glory  manifested  in  His  life,  as  it  was  expressed 
by  the  Apostle  John, — "  We  beheld  his  glory,  the  glory  as  of 
the  only-begotten  of  the  Father ;"  and  out  of  the  discourses 
which,  from  His  own  mind,  without  any  accommodation  what- 
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ever  to  the  existing  ideas  of  the  period,  but  rather  in  oppo- 
sition to  them,  he  delivered  on  the  subject  of  His  relation  to 
his  heavenly  Father.  This  is  the  intuitive  view  of  his  person 
which  lies  at  the  basis  even  of  that  imperfectly  developed 
representation  of  it  which  is  given  in  the  three  first  gospels, 
which  beams  forth  with  peculiar  lustre  in  many  separate  pas- 
sages, such  as  Matth.  xi.  27 ;  xii.  6,  42 ;  xvi.  16  (see  the 
way  in  which  Christ  approves  what  was.  here  said),  and  in 
the  use  made  by  Christ  himself  of  the  110th  Psalm  for  the 
purpose  of  leading  those  whom  he  addressed  to  the  recognition 
of  One  who  was  greater  than  the  Son  of  David.  The  doctrine 
concerning  Christ,  as  taught  by  the  Apostle  St.  Paul,  is  also  a 
proof  that  the  view  of  Christ's  person  which  pervades  all  the 
writings  of  St.  John  was  not  one  of  later  origin.  Moreover,  % 
even  if  we  leave  out  of  consideration  the  minor  epistles  of  St.  * 
Paul,  the  genuineness  of  which  some  writers  in  modern  times 
have,  without  sufficient  grounds,  chosen  to  call  in  doubt,  and 
which  form,  notwithstanding,  the  necessary  close  of  the  de- 
velopment of  the  Pauline  theology — if,  I  say,  we  even  put 
these  aside,  the  same  truth  is  implied  in  the  designation,  "  Him 
by  whom  are  all  things"  (1  Corinth,  viii.  6). 

In  the  Jewish  theology,  which  prepared  the  way  for  Chris- 
tianity, we  may  distinguish  two  different  tendencies.  First, 
we  see  an  attempt  to  concentrate  all  that  is  divine  in  the  idea 
of  a  theocratic  king,  who  should  realize  the  idea  of  the  Theo- 
cracy. And  this  necessarily  led  to  a  conception  of  a  person 
transcending  the  finiteness  of  man's  nature — the  image  of  the 
Son  of  God,  as  it  beamed  forth  ennobled  before  the  minds  of 
inspired  prophets.  The  second  was  a  tendency  which,  con- 
nected with  that  narrow  view  of  the  Messiah's  office  ordinarily 
prevailing-  in  the  Jewish  mind,  took  also  a  limited  view  of 
His  person.  "We  have  observed  in  the  history  of  the  Judaizing 
and  Gnostic  sects  how  both  these  modes  of  apprehension  pro- 
ceeded to  develop  themselves  into  opposite  theories,  to  the 
reciprocal  exclusion  of  the  other.  As  to  the  prophetical 
element,  we  find  it  taken  up,  and  still  further  prosecuted,  in 
St.  Paul's  and  St.  John's  doctrine  of  Christ.  That  being 
by  whom  man,  estranged  from  God,  was  to  be  restored  to 
fellowship  with  Him,  is  set  forth  as  the  One  through  whom  the 
procession  of  all  existence  from  God  had  been  mediated  from 
the  beginning, — as  the  One  who,  being  the  original  self-mani- 

VOL.  n.  u 
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festation  of  the  hidden  divine  Essence,  always  formed  the  link 
between  God  and  the  creation.  He,  too,  was  the  first-born  of 
every  creature,  and  the  first-born  of  the  new  creation  of 
humanity,  now  restored  to  the  image  of  God  in  that  glorified 
human  nature  which  He  exhibited  after  His  resurrection.  The 
same  was  the  image  of  God  before  all  existence,  and  the  image 
of  God  in  humanity ;  the  divine  fountain  of  light  and  of  life, 
from  whom  all  spirits  from  the  beginning  were  to  derive  their 
being,  and  who  as  such  appeared  in  humanity,  for  the  pur- 
pose of  revealing  in  it,  and  of  imparting  to  it,  a  divine  life. 
He  was  the  original  Word  of  God,  the  first  act  of  the  divine 
self-manifestation  (of  God's  self-affirmation),  which  became 
incarnate,  in  order  that  everything  pertaining  to  humanity 
might  become  godlike. 

The  title  "  Word  of  God,"  employed  to  designate  this  idea, 
the  Apostle  John  may  have  arrived  at  from  within  and  inde- 
pendently of  any  outward  tradition.  At  any  rate  he  would 
not  have  adopted  this  title  because  it  had  been  previously 
current  in  certain  circles,  had  it  not  suggested  itself  as  the 
fitting  form  of  expression  for  that  which  filled  his  own  soul. 
And  the  term  itself  is  certainly  not,  any  more  than  the  idea 
originally  expressed  by  it,  derived  from  the  Platonic  philo- 
sophy, which  assuredly  could  have  furnished  no  occasion 
whatever  for  the  choice  of  this  particular  expression.*  It  is 
simply  the  translation  of  the  Old  Testament  term  "tt"!  ;  and 
it  was  this  Old  Testament  conception,  moreover,  which  led 
to  the  New  Testament  idea  of  the  Logos.  An  intermediate 
step  t  is  formed  by  what  is  said  in  the  epistle  to  the  Hebrews 
concerning  a  divine  Word ;  and  thus  we  find  in  the  latest 
epistles  of  St.  Paul,  from  the  first  epistle  to  the  Corinthians, 
in  the  epistle  to  the  Hebrews,  and  in  the  gospel  of  St.  John, 
a  connected  series  in  the  progressive  development  of  the 
apostolic  doctrine. 

If  this  idea  of  the  Logos  had  not  a  connection  with  Chris- 
tianity resting  on  the  authority  of  an  apostolical  type  of 
doctrine,  and  ought  rather  to  be  considered  as  merely  the  pro- 
duct of  a  fusion  -of  Platonism,  or  of  the  Alexandrian-Jewish 

;  *  The  Platonic  philosophy  led  rather  to  the  employment  of  the  term 
vovs  as  a  designation  of  the  mediating  principle. 

t  Respecting  which,  Bleek,  in  his  masterly  Commentary,  has  mad 
some  excellent  remarks. 
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theology,  with  Christian  doctrines,  then  its  wide  diffusion, 
as  testified  by  its  reception  by  church-fathers  of  otherwise  the 
most  opposite  tendencies,  could  hardly  be  accounted  for.  If 
in  such  a  case  it  might  have  commended  itself  to  teachers 
in  whom  the  Platonic  element  predominated,  still  those 
who  looked  with  suspicion  upon  everything  that  came  from 
that  quarter  must,  for  this  very  reason,  have  been  prejudiced 
against  it.  As  in  the  beginning  of  the  second  century*  the 
defenders  of  the  doctrine  of  Christ's  divinity,  when  proving 
that  such  was  the  ancient  doctrine  of  the  church,  could  appeal 
to  the  oldest  church-teachers  and  to  ancient  Christian  hymns, 
so  this  evidence  is  further  confirmed  by  the  report  of  the 
heathen  Pliny. f 

But  while,  in  the  tradition  of  the  church,  the  idea  of  the 
Logos  was  taught  and  transmitted  in  the  form  which  most 
perfectly  harmonized  with  the  habits  of  thought  that  had 
resulted  from  the  previous  stage  of  spiritual  culture,  namely, 
as  the  idea  of  a  Spirit,  the  first-begotten  of  God  and  sub- 
ordinate to  Him,  there  was,  besides  this,  another  view  of  the 
doctrine  concerning  the  Trinity,  which  may  be  designated, 
after  the  customary  language  of  this  period,  as  that  of  the 
Monarchians.  Although  opposite  views  were  to  be  found 
among  them,  and  they  were  involved  in  still  more  violent 
disputes  with  each  other  than  they  ever  were  with  the  church 
on  account  of  its  subordination  theory,  yet  they  were  all  agreed 
with  regard  to  that  which  was  conveyed  by  this  term  df 
Monarchianism — a  zeal,  viz.,  to  preserve  the  unity  of  the  con- 
sciousness of  God,  which  made  them  unwilling  to  acknow- 
ledge any  other  divine  being  than  the  one  God,  the  Father. 
Either  they  absolutely  rejected  the  doctrine  of  the  Logos,  or 
they  understood  by  the  Logos  simply  a  divine  energy,  the 
divine  wisdom  or  reason,  which  illuminates  the  souls  of  the 
pious — in  this  respect  falling  in  with  a  certain  modification 
of  the  idea  which  had  been  adopted  by  one  class  of  Jewish 
theologians  4  Now  it  may  appear  singular  that  precisely  at 
this  period — when  the  Christian  mind  and  character  were 
struggling  into  existence  in  the  midst  of  paganism  and  its 
influences — such  a  strictly  monotheistic  interest  should  have 
arisen,  and  taken  exception  to  the  doctrine  of  the  hypo- 

*  Euseb.  1.  V.  c.  28.      f  See  vol.  I.  p.  134.      %  Already  mentioned. 
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statical  Logos.*  But  when  we  consider  how  the  case  really 
stood  with  Christians  of  this  age,  when  we  call  to  mind  that 
their  Christian  convictions  had  been  developed  in  direct  oppo- 
sition to  their  previous  heathen  principles,  so  that  the  doctrine 
of  the  divine  unity  had  been  deeply  impressed  on  their  minds 
by  their  first  catechetical  instruction,  while  the  idea  of  the 
Logos  did  not  occur  among  the  articles  of  the  first  simple  bap- 
tismal creeds  (as  in  fact  it  does  not  occur  in  the  so-called  Apos- 
tolic Creed),  it  may  easily  be  explained  how,  when  afterwards 
this  doctrine  came  to  be  set  before  them,  they  fancied  it  to 
contain  something  in  contradiction  to  the  principle  of  the 
p.ovap-%ia,  which  they  had  been  originally  taught.  t 

Among  these  Monarchians,  who  agreed  in  combating  the 
doctrine  of  a  hypostatical  Logos,  two  classes  are  to  be  distin- 
guished, according  as  the  Monarchian  interest  of  the  common 
religious  faith,  or  reason,  predominated,  while  that  of  a 
characteristic  Christian  piety,  which  related  to  the  person 
of  Christ,  was  quite  subordinate;  or  as  both  these  interests 
were  combined,  and  cooperated  with  equal  power.  And  in 
close  connection  with  this  difference  was  another.  While  with 
the  one  class  the  dialectical,  critical  faculty  of  the  under- 
standing was  supreme,  with  the  other  the  practical  element 
and  Christian  feeling  predominated.  J  The  former  were  of  the 
opinion  that  in  the  system  of  the  church  the  distance  was  not 
sufficiently  marked  between  Christ  and  the  only  true  God. 
They  denied  that  Christ  was  divine  in  every  sense,  and  would 
only  admit  a  divinity  of  Him  in  a  certain  sense.  They  taught, 

*  Orig.  in  Joann.  T.  II.  s.  2  :  To 

' 


<ra.o<rcrov, 

}  This  is  confirmed  by  Tertullian,  adv.  Praxeam,  c.  3  :  Simplices 
quique,  ne  dixerim  imprudentes  et  idiotce,  quce  major  semper  credentium 
pars  est,  quoniam  et  ipsa  regulafidei  a  pluribus  Diis  seculi  ad  unicum 
et  verum  Deum  transfert,  expavescunt  ad  at»avafjt.iav  (the  trinity  to  be 
connected  with  the  unity).  Monarchiam,  inquiunt,  tenemus. 

I  Origen  clearly  distinguishes  these  two  classes  ;  in  Joaiin.  T.  II.  s. 

2  :  "HTO;  aigvovfjjivous  fiioTwru  vlov  iriguv  vagix,  <rwv  TOV  tfargo;,  of&oXoyovvrcts 
S-EOV  itvKi  TOV  /£*&%£<  ovo/Jbturo;  <ffa.^  avro~s  vlov  •ff^offa.yo^vof^ivov  (they  acknow- 
ledge the  divinity  of  Christ,  but  deny  him  a  personality  distinct  from 
the  Father,  and  call  him  the  Son  in  name  only  —  they  do  not  consider 
him  as  such  in  truth,  inasmuch  as  they  identify  him  with  the  Father  ; 
these  are  the  Patripassians),  *5  oLgvoupsvovf  TYIV  SsaVjjra  TOV  vlou,  <riS*vrecs 
O.VTOV  TYIV  /$/o'<r»jTa  xeti  ovfiav  KU.TO.  •r^iy^a.^v  (an  individual  existence, 


natura  certis  finibus  circumscripta),  Tvyx<ivouffa.v  irigav  TOU  Trargo;  (the 
other  class).    T.  II.  s.  18  ;  T.  X.  s.  21  ;  c.  Gels.  1.  VIII.  c.  12. 
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namely,  that  Jesus  was  a  man  like  all  other  men,  but  that 
from  the  first  he  was  animated  and  guided  by  that  power  of 
God,  the  divine  reason  or  wisdom,  which  had  been  bestowed 
on  him  in  larger  measure  than  on  any  other  prophet  or  mes- 
senger of  God,  and  that  it  was  precisely  on  this  account  he 
was  to  be  called  the  Son  of  God.  They  differed  from  the 
Ebionites,  properly  so  called,  in  this  respect,  that  they  did 
not  hold  that  such  union  of  Christ  with  God  first  took  place 
at  a  determinate  moment  of  his  life,  but  regarded  it  as  lying 
at  the  basis  of  his  entire  development,  since  in  fact  they 
acknowledged  his  miraculous  conception. 

The  second  class  consisted  of  those  whom  not  merely  a  zeal 
for  Monotheism  or  Monarchianism  (in  which  a  Jew  also  might 
participate),  but  whom  a  zeal  also  for  the  faith  in  the  true 
deity  of  Christ  made  opponents  of  the  doctrine  of  the  hypo- 
statical  Logos,  in  the  form  in  which  it  was  then  understood. 
Since  the  Logos,  who  in  Christ  had  become  man,  was  ordi- 
narily looked  upon  as  a  being  personally  distinct  from,  and 
subordinate  to,  God  the  Father,  although  most  intimately 
related  to  Him,  they  condemned  this  representation  of  Christ 
as  inadequate.  Such  a  distinction  between  Him  and  the 
Supreme  God  was  a  stumbling-block  to  their  faith  in  Christ : 
for  them  He  was  the  only  true  and  supreme  God  Himself, 
who  had  now  revealed  Himself  to  mankind  in  such  a  way 
as  He  had  never  before  done,  having  appeared  in  a  human 
body.  They  regarded  the  names  Father  and  Son  as  only  two 
different  designations  of  the  same  subject,  the  one  God,  who, 
with  reference  to  the  relations  in  which  He  had  previously 
stood  to  the  world,  is  called  by  the  name  of  the  Father,  but  by 
that  of  the  Son  in  reference  to  His  appearance  in  humanity.* 
They  recognised  in  Christ  only  the  one,  undivided  God ; 
the  feeling  which  was  uppermost  with  them  would  admit  of 
no  distinction  or  division.  While  the  first  class  of  Monar- 
chians  saw  nothing  in  Christ  but  His  human  nature,  and  kept 
the  divine  element  entirely  out  of  sight,  the  others  could  see 
nothing  but  the  Godhead,  and  wholly  suppressed  or  over- 
looked the  human  element.  The  tendency  of  their  views  was 
to  make  of  the  human  appearance  simply  a  transient,  remov- 
able veil,  adopted  for  the  manifestation  of  God  in  humanity. 
Yet  we  are  ignorant  as  to  the  particular  way  in  which 

*  Two  tvrivetut  Ivag  i/ 
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they  developed  their  thoughts  on  this  point.  The  more  pro- 
foundly pious  feeling  among  the  uneducated  laity  seems  to  have 
inclined  them  to  favour  the  last-mentioned  view  ;  and  if,  as 
appears  from  the  passages  cited  from  Tertullian  and  Origen, 
it  had  many  adherents  even  as  late  as  the  third  century,  this 
fact  cannot  nevertheless  be  regarded  as  any  evidence  what- 
ever against  the  antiquity  of  the  doctrine  of  the  Logos.  It  is 
no  proof  that  the  latter  first  made  its  appearance  in  conflict 
with  some  older  mode  of  view.  On  the  contrary,  it  might 
easily  happen  that,  while  the  doctrine  of  the  Logos  was  being 
clearly  set  forth  in  theology,  the  view  we  are  speaking  of 
would  spring  up  out  of  the  popular  mind.  It  was  the  reac- 
tion of  the  intellect  among  the  Christian  laity,  against  the 
doctrine  of  the  Logos,  when  it  became  more  precisely  defined  in 
a  subordination-system.*  This  is  the  class  of  whom  Origen 
says  that,  under  the  show  of  aiming  to  honour  Christ,  they 
teach  what  is  untrue  of  him.t  It  is  such  whom  he  has  in 
mind  when  he  describes,  as  belonging  to  an  inferior  position, 
those  whose  God  is  the  Logos, — who  imagine  that  in  him  they 
possessed  the  whole  essence  of  God,  and  who  held  him  to  be 
the  Father  himself.  J  And  it  is  the  same  class,  perhaps,  of 
whom  he  says  that  they  knew  nothing  but  Jesus  the  crucified ; 
that  they  imagined  they  possessed  in  the  Incarnate  the  entire 
Logos ;  that  they  knew  Christ  only  according  to  the  flesh ; 
and  as  such  he  describes  the  mass  of  believers  to  whom  he  was 
accustomed  to  oppose  the  genuine  Gnostics.§  Just  as  Philo 

*  Instead  of  being  able,  with  Dr.  Baur  (whose  positions  we  have  not 
neglected  to  consider  in  the  above  statement),  to  regard  the  Logos  doc- 
trine as  an  attempt  to  strike  the  mean  between  the  two  classes  of  the 
Monarchians,  and  so  accounting  for  its  spread,  we  must,  on  the  contrary, 
maintain  that  it  was  precisely  an  antithesis  to  the  Logos  doctrine  in  the 
form  of  subordination  which  called  forth  Patripassianism.  In  this  last  ten- 
dency we  discern  the  same  interest,  expressing  itself  in  a  purely  practical 
way,  without  that  dialectical  reasoning  by  means  of  which  it  afterwards 
sought  its  satisfaction  in  the  matured  notion  of  the  Homoiision. 

f  In  Matth.  T.  XVII.  S.  14  :  Ol  voftiffriev  iivxi  vvlg  U.VTOV  TOV?  TO.  •(J/sv'Sn 
tppovotivTcts  <xt£i  aliTOU,  (pa.vTcto'tq,  TOV  %t>%d£tiv  KVTOV,  ovfotol  ilffiv  o\  ffuyfctovTis 
fetTgof,  KB.}  viou  tvvoietv  xai  Ty  VTrotrretersi  'ivoc,  "S^ovTts  uvent  TOV  <xa<ri(>a,  xui  TOV 
vlov,  Trt  kvtvoia.  ftavy  xa,i  To7s  ovopaffi  'SieugouvTi;  TO  iv  ivoxstfttvov.  He  distin- 
guishes such  from  heretics. 

J  'O  \oyo;  <ra.-x.at,  TUV  \v  O.VTM    IffTavTuv    TO    <rav    xai    TUV    KCLT'I^K    O.VTOV 

evTuv  lo-Ti  Sid;.    In  Joanu.  T.  II.  s.  3. 

L.  C.  :    O?  [trdlv   ttioTis,   tl  ftn  'Iviffovv  X^TOV   *a<   TOVTOV 
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distinguishes  those  who  elevate  themselves  to  the  Absolute, 
and  those  who  imagine  they  have  all  in  the  Logos,  considering 
the  latter  as  the  Supreme  God  himself;  and  as  the  Gnostics 
distinguish  those  who  elevate  themselves  to  the  Supreme  God, 
and  those  who  hold  the  Demiurge  to  be  the  Supreme  God  him- 
self;  so  Origen  distinguishes  those  who  elevate  themselves  to 
God  the  Father  Himself,  and  those  who  never  went  beyond 
the  Son,  and  held  Him  to  be  the  Father  himself.*  These 
latter  were  usually  denominated  Patripassians,f — a  name  which 
would  be  applied  to  them,  however,  only  by  those  who  main- 
tained the  subordination- theory  of  the  church ;{  since  they 
held  that  it  would  detract  from  the  superior  dignity  of  the 
Father,  if  that  was  transferred  to  Him  which  could  only  be 
predicated  of  the  Logos,§  who  came  into  all  manner  of  con- 
tact with  the  creature. 

We  shall  now  proceed  to  consider  more  in  detail  the  several 
phases  of  Monarchianism. 

As  regards  the  first-named  class,  we  find  the  earliest  traces 
of  it  in  the  Roman  church.  And  since  it  has  been  found  that 
Monarchians  of  the  third  century  appeal  to  the  agreement  of 
the  older  Roman  bishops  with  their  views,  modern  inquirers 
have  been  led  to  infer  from  this  circumstance  that  the  Mon- 
archian  tenet  was  originally  the  prevailing  one  in  this  church, 

TOV  'yiiojtivov  (TU.QKO,  Xoyov  TO  ?ray  vaftiffavTif  tJvai  TOV  Xbyov,  H^HTTOV  XOS.TK 
ffdgxtt,  ftovtv  yivuirxoua-t'  vaiourov  %i  t<rn  >ro  irXySos  ruv  •rt<ri<rrtux^exi  vafAify- 
plvuv.  Yet  we  should  not  omit  to  notice,  that  in  the  passage  cited  above, 
Matth.  T.  XVII.  s.  14,  Origen  distinguishes  those  who  out  of  a 
mistaken  wish  to  honour  Christ  identify  Him  with  the  Father,  from  the 
great  mass  of  orthodox  believers,  who,  though  they  do  not  consider 
Christ  as  a  mere  prophet,  yet,  far  from  having  a  sufficiently  high 
conception  of  Him,  are  unable  to  form  to  themselves  any  clear  concep- 
tion Of  His  Character.  O<  o%A.o/,  x«y  p*  *y  Xigs/  tug  Vgotpvrtiv  KUTOV  B%ufft, 
o,  n  -ffoT  civ  'i%euffiv  aurov,  rtoXXu  VAarrav  t-%ovffiv  KUTOV  ov  \trriVj  ovSiv 
r/Jttvovvrs;  -ffi^i  avrov. 

*  O'i  /u.lv  3-iov  'i%oi>(ri  <rov  TUI  oXeav  Stov,  ei  %l  fatooe,  rovrovg  ^ivrt^ot  itrra,- 
fjjtvot  i-Tri  TCV  viov  <rov  SsotJ,  <rov  X^O-TOV  O.VTOU.  L.  C. 

f  Qui  unam  eandemque  subsistentiam  Patris  ac  Filii  asseverant,  unam 
personam  duobus  nominibus  subjacentem,  qui  latine  Patripassiani  appel- 
lantur.  Orig.  fragment.  Commentar.  in  ep.  ad  Titum. 

I  In  a  different  sense  from  that  in  which,  at  a  later  period,  those  who 
were  accused  of  not  duly  distinguishing  the  divine  and  the  human 
natures  in  Christ  were  denominated  Theopaschites. 

§  See  the  words  of  Tertullian,  cited  above:  Pater  philosophorum 
Deus. 
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and  that  the  doctrine  of  the  Logos  was  unknown  to  it ;  and  that 
this  supposed  fact  was  connected  with  another,  that  namely  the 
Roman  church  had  its  origin  in  a  Jewish  element.  But  if  the 
latter  hypothesis  is  erroneous,  and  we  must  rather  regard  the 
Pauline,  Gentile-Christian  element  as  the  original  one  in  this 
church*  (as  we  think  we  have  elsewhere  succeeded  in  show- 
ing), then  one  of  the  principal  arguments  for  such  a  supposi- 
tion falls  at  once  to  the  ground.  Moreover,  on  such  a  suppo- 
sition, it  would  be  almost  impossible  to  account  for  the  favour- 
able reception  which  the  Patripassians  met  with  at  Rome  ;  for 
it  is  evident  that  there  was  nothing  which  so  contradicted 
the  fundamental  principle  of  the  Jewish  Christians,  nothing 
so  alien  from  Ebionism,  as  this  theory  concerning  the  person 
of  Christ.  We  have  seen,  in  fact,  that  the  two  classes  of  the 
Monarchians  stand  in  well-defined  opposition  to  each  other. 
Both,  therefore,  cannot  at  one  and  the  same  time  have  been 
dominant  in  the  Roman  church,  nor  have  sprung  out  of  its 
original  element ;  although  doubtless  one  might  by  its  extra- 
vagance have  called  forth  the  other.  Now,  if  Patripassianism 
was  the  predominant  doctrine,  this  was  of  all  the  least  likely 
to  show  any  sympathy  for  the  other  classes  of  the  Monarch- 
ians. The  latter  in  that  case  could  expect  nothing  but  the 
warmest  resistance.  But  if  that  tendency  of  Monarchianism 
which  was  more  nearly  akin  to  Ebionism  had  existed  in  the 
original  doctrine  of  this  church,  then  the  favourable  recep- 
tion which  a  Patripassian  here  found  cannot  be  accounted 
for.  The  intimate  connection,  moreover,  of  Irenseus  with  the 
Roman  church,t  who  appeals  especially  to  its  doctrinal  tra- 
dition, testifies  against  the  existence  in  this  church  of  any  such 
Monarchian  tendency  as  was  opposed  to  the  doctrine  of  the 
Logos.  And  it  is  by  no  means  clear  that  those  Monarchians 
were  natives  of  Rome ;  they  perhaps  came  from  some  other 
quarter  to  the  capital  of  the  world,  whither  the  most  heteroge- 
neous elements  flowed  together  in  all  directions.  The  Mon- 
archians of  the  first  class,  in  fact,  did  from  the  first  meet 
here  with  a  very  unfavourable  reception.  And  as  to  their 
appealing  to  their  agreement  with  the  more  ancient  doctrine 
of  the  Roman  church,  this  is  no  more  a  proof  that  the  ori- 

*  See  my  Apostol.  Zeitalter,  vol.  I.  p.  384. 
t  See  vol.  I.  p.  284. 
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ginal  doctrine  of  this  church  really  favoured  them  than  their 
appeal  which  they  also  made  to  the  scriptures  of  the  New 
Testament  proves  it  in  the  case  of  the  latter.*  The  truth 
probably  is  then,  that  they  simply  took  advantage  of  the  fact 
that  in  the  Koman  church  this  doctrine  had  not  as  yet  been 
evolved  to  the  same  dialectical  precision  as  elsewhere. 

The  founder  of  this  Monarchian  party  in  Rome  appears  to 
have  been  a  certain  Theodotus,  a  leather-dresser  (<TKVTEVQ)  from 
Byzantium. f  It  is  evident,  from  the  way  in  which  he  inter- 
preted the  language  of  the  angel  (Luke  i.  31),  J  that,  al- 
though he  did  not  acknowledge  an  indwelling  divinity  in 
Christ,  he  yet  supposed  that  he  had  from  the  beginning  grown 
up  under  the  special  influence  of  the  divine  Spirit.  He 
appealed  to  the  language  of  the  Annunciation,  which  said,  The 
Spirit  of  God  shall  enter  into  thee  ;  therefore  the  fact  here 
denoted  was  not  an  incarnation  of  the  divine  Spirit,  §  but  only 
a  descent  of  the  divine  Spirit  upon  Mary.  From  this  it 
appears  that  he  by  no  means  denied  the  supernatural  character 
of  Christ's  nativity ;  of  which  however  he  is  unjustly  accused 
by  Epiphanius.  The  Roman  bishop,  Victor,  is  said  to  have 
excommunicated  Theodotus  either  at  the  end  of  the  second  or 
at  the  beginning  of  the  third  century ;  his  party,  however, 
continued  to  propagate  itself  in  separation  from  the  dominant 
church,  and  endeavoured  to  gain  respect  and  influence  by  con- 
triving to  elect  for  its  bishop  Natalis,  a  venerated  confessor. 
The  latter  seems,  however,  to  have  become  a  prey  to  conflicting 
feelings  in  his  own  breast,  by  departing  from  a  conviction  which 
had  once  given  him  strength  for  trials  and  suffering.  The 
disquiet  of  his  heart  manifested  itself  in  frightful  dreams  and 

*  Although  we  may  be  inclined  to  suppose  that  the  Artemonites  did 
not  receive  the  gospel  of  St.  John,  yet  we  must  admit  that  they  acknow- 
ledged the  epistles  of  St.  Paul. 

t  The  latter  is  reported  by  Epiphanius  and  Theodoretus. 

J  His  words,  cited  by  Epiphanius  hseres.  54,  are  :  K«<  ulro  TO  Cvu.yyi- 
Xiov  £'<p»7  Tr.  Mac/a'  <ffviVf/.oc,  xvelov  ivrtXiua'tTKi  t^t  cri,  xctt  oi/x  Cifi'  irviu^oc, 
xugiou  yivriffirett  tv  ffoL 

§  Whether  it  was,  that  by  this  divine  Spirit  he  understood  the  Logos, 
or  whether  he  disclaimed  all  knowledge  of  such  a  being.  We  should 
not  forget  here  that  these  words  were  in  fact  referred,  at  that  time,  to 
the  incarnation  of  the  Logos.  See  Justin  M.  Apolog.  II.  ed.  Colon,  f. 

75  :   To  tfvtufta,  XKI   Tnv  ^vvuftiv  TVIV  •ffctu.  3<ou  o'ublv  aAXa  vowffcti  Sipi;  w  <ro» 
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visions ;  and  in  the  end  he  penitently  returned  to  the  Catholic 
church.* 

Independently  of  this  Theodotus,  there  arose  another  Mon- 
archian  sect  in  Rome,  whose  founder  is  called  Artemon.  It  is 
certain  that  the  party  which  derived  its  origin  from  this  man 
did  not  acknowledge  Theodotus  as  belonging  to  them  ;  and  if 
they  supposed  they  could  appeal  to  their  agreement  in  doctrine 
with  the  Roman  bishop  Victor,  who  had  excommunicated 
Theodotus,  they  must  have  believed  either  that  their  doctrine 
was  different  from  that  of  Theodotus,  or  that  the  latter  had 
been  excommunicated  for  other  reasons  than  his  doctrinal 
errors.  The  latter  may  be  assumed,  if  the  somewhat  extrava- 
gant and  insufficiently  attested  statement,  f  that  Theodotus 
was  first  excommunicated  for  denying  the  faith  during  a  per- 
secution, has  any  foundation  of  truth.  The  Artemonites  con- 
tinued to  propagate  themselves  in  Rome  till  late  into  the  third 
century.  About  the  middle  of  this  century  the  Roman 
presbyter  Novatianus  considered  it  necessary,  in  his  exposition 
of  the  doctrine  of  Christ's  divinity,  to  notice  particularly  the 
objections  of  that  party ;  and,  during  the  disputes  excited  at 
a  later  period  by  Paul  of  Samosata,  it  was  spoken  of  as  a 
party  still  in  existence. 

If  the  Artemonites  pretended  that  what  they  called  the 
truth  had  been  preserved  in  the  Roman  church  down  to  the 
time  of  the  Roman  bishop  Zephyrinus,  this,  as  we  have  already 
remarked,  amounts  to  nothing  more  than  the  other  circum- 
stance of  their  citing  the  older  church  teachers  generally,  and 
the  apostles  themselves,  as  witnesses  to  their  so-called  truth. 
It  is  easy  for  any  one,  from  some  special  dogmatic  interest,  to 
explain  everything  in  conformity  with  his  own  views,  and  to 
find  everywhere  a  reflection  of  himself.  But  when  they  asserted 
that,  from  the  time  of  Victor's  successor,  Zephyrinus,  the  true 
doctrine  in  this  church  became  obscured, if  some  fact  must  have 
seemed  to  them  to  furnish  a  foundation  for  this  assertion,  which 
unhappily,  in  the  absence  of  historical  data,  it  is  impossible  at 

*  If  we  may  trust  to  the  report  of  an  opponent.  Euseb.  lib.  V. 
c.  28. 

f  Besides  being  cited  in  Epiphanius,  it  may  be  found  in  the  appendices 
to  Tertullian's  Prescriptions,  c.  53. 

J     A.fo  <r\  TOV    oia^o^ou    altTou 

Euseb.  1.  V.  c.  28. 
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present  accurately  to  ascertain.  Perhaps  by  these  very  dis- 
putes the  Roman  church  was  led  to  adopt  some  exposition  of 
the  doctrine  which,  as  it  was  more  clearly  defined,  was  un- 
favourable to  the  interests  of  this  party.  The  Roman  bishops, 
who,  even  at  this  early  period,  held  tenaciously  to  traditional 
forms,  even  in  unimportant  matters,  would  hardly  have  been 
induced  to  exchange,  at  once,  the  Monarchianism  received 
from  their  predecessors  for  a  doctrine  of  the  Logos  which 
came  to  them  from  abroad  ;  and  such  a  change,  moreover,  did 
not  admit  of  being  easily  effected. 

As  it  regards  the  mental  tendency  in  which  the  doctrine  of 
these  Artemonites  may  have  originated,  we  are  furnished  with 
a  very  instructive  hint  in  an  objection  which  wras  urged 
against  them.  They  busied  themselves  a  good  deal  with 
mathematics,  dialectics,  and  criticism ;  with  the  philosophy  of 
Aristotle,  and  with  Theophrastus.  It  therefore  was  a  predomi- 
nantly reflective,  critical,  and  dialectical  bent  of  mind,  which, 
in  their  case,  came  into  collision  with  the  fervency  and  depth 
of  Christian  feeling.  They  were  for  a  Christianity  of  the 
understanding,  without  any  mystical  element.  Everything  of 
a  transcendental  character,  that  did  not  adapt  itself  to  their 
dialectical  categories,  was  to  be  expurged  from  the  creed. 
It  is  worthy  of  notice  that  they  devoted  particular  attention 
to  the  Aristotelian  philosophy.  We  perceive  here  the  differ- 
ent influence  exerted  by  different  systems  of  philosophy, 
when  we  compare  the  way  in  which  the  Platonic  was  employed 
to  defend  the  doctrine  of  Christ's  divinity  with  the  opposite 
direction  of  mind  derived  from  the  Aristotelian,  which  tended 
to  combat  that  doctrine. 

It  was  alleged  against  those  Artemonites,  that,  under  the 
pretence  of  emending  *the  text  of  the  holy  scriptures,  they 
indulged  in  the  most  arbitrary  criticism.  An  accusation  of 
this  sort  from  the  mouth  of  opponents  is  not,  it  must  be  ad- 
mitted, of  itself  entitled  to  much  credit.  There  has  always 
been  a  strong  disposition,  whenever  those  who  deviated  from 
the  doctrine  of  the  church  cited  other  readings  than  those  which 
were  customarily  received,  to  charge  them  with  corrupting 
the  holy  scriptures  in  favour  of  their  peculiar  opinions.* 
Still  the  peculiar  intellectual  tendency  of  these  people  renders 

*  Tertullian's  Prescriptions  :  Ubi  veritas  discipline  et  fidei  Christianas, 
illic  erit  veritas  scripturarum  et  expositionum.    De  prescript,  c.  19. 
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it  not  improbable  that  they  did  indulge  in  a  licentious  criti- 
cism in  furtherance  of  their  own  peculiar  dogmas.  Their 
antagonists  appeal  to  the  variations  which  were  to  be  found 
among  the  several  recensions  of  the  text  by  theologians  of 
this  party,  which  differed  in  proportion  as  each  wished  to 
acquire  importance  by  his  criticisms.* 

Many  of  the  Artemonites  were  also  led,  it  would  appear, 
by  this  critical  bent  of  mind,  to  oppose  the  confounding 
together  the  fundamental  positions  of  the  Old  and  New  Testa- 
ment ;  and  the  way  in  which,  by  means  of  allegorical  interpre- 
tation, every  Christian  truth  was  intercalated  into  the  Old  Tes- 
tament. They  were  for  holding  the  two  positions  distinctly 
apart;  and  for  distinguishing  clearly  the  new  specifically 
Christian  element  from  that  of  the  Old-Testament  scriptures. 
Possibly,  also,  they  may  have  discriminated  between  the  pecu- 
liar agency  of  the  Holy  Spirit  in  reference  to  the  New  Testa- 
ment, and  that  in  the  case  of  the  Old-Testament  scriptures. 
To  the  latter  they  did  not  perhaps  ascribe  the  same  authority 
as  to  the  former,  f 

*  There  were  many  copies  of  the  New  Testament,  inscribed  with  the 
names  of  the  critics  of  the  several  sects  from  which  the  revision  of  the 

text  proceeded.  IIoXXwv  (a.vri'y^a.^uv)  la-riv  tuyrogritrai,  ^ix  TO  (^iXori/u-uf 
'vyyty^a.iQSK.1  <rov;  p.a.S'n'ra.s  K-vreav,  ra.  v^  IXKITTOU  OC.VTUV,  u;  Kvroi  xa.\oufiy 
xatrugSeaftlvK.  Euseb.  1.  V.  C.  28. 

f  We  infer  this  from  the  remarkable  words  in  the  controversial 

notice  just  cited,  Euseb.  1.  V.  C.  28  :  "Evioi  $'  ai/ruv  olll  <ra.oa.<t<rtu>  rftuirizv 
aura;  (<raj  y£a.tya,$)  a^X'  offfXa;  0.^^0.^1101  *rav  ri.  vopov  xa.}  TOV;  <F(>oQri<ru.;, 

avofAov  xal  a.§'too  "$iba.ffxaxla,;  (here  a  word  must  have  slipped  out,  for  I  do 
not  feel  at  liberty  to  supply  eWa,  nor  do  I  believe  that  this  is  the  word 
missing.  Neither  can  I,  with  Stroth,  take  these  words  as  in  apposition 
with  xa^Tflj),  •ff%o$a.<ni  %K^ros  (under  the  pretext  that  they  would 
glorify  the  grace  bestowed  by  the  gospel)  s/V  J-V^aTov  asrw/u/a?  o'xsS^ov 
xttrcaXiffSvffKv.  We  may  here  compare  what  Origen  says  of  the  same 
class  :  Qui  Spiritum  Sanctum  alium  quidem  dicant  esse,  qui  fuit  pro- 
phetis,  alium  autem,  qui  fuit  in  apostolis.  Fragment.  Commentar.  in 
epist.  ad  Titum.  As  to  Dr.  Baur's  endeavour  to  establish  a  connection 
between  the  tendency  here  described  and  the  sect  of  Marcion,  I  must  be 
allowed  to  say  that  I  see  no  ground  whatever  for  such  an  hypothesis. 
If  these  people  agreed  with  the  school  of  Marcion  in  opposing  the 
practice  of  confounding  together  the  fundamental  positions  of  the  Old 
and  the  New  Testament  (and  yet  they  were  certainly  very  far  from  pro- 
ceeding to  the  same  length  in  this  respect]  as  Marcion  did),  this 
cannot  possibly  be  regarded  as  sufficient  evidence  of  their  relationship 
in  any  way  with  the  sect  of  Marcion.  They  came  to  this  result  from  an 
entirely  different  starting-point,  by  an  intellectual  tendency  directly 
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We  recognise  the  same  tendency  in  the  oldest  opponents  of 
St.  John's  gospel,  who  in  their  views  at  least  were  connected 
with  this  party, — the  so-called  Alogi,  whom  we  have  already 
spoken  of  as  a  sect  that  pushed  the  opposition  to  Montanism  to 
its  extreme  limits.* 

As  to  the  second  class  of  Monarchians,  the  Patripassians, 
the  first  of  the  party  who  comes  to  our  knowledge  is  the  con- 
fessor Praxeas.  He  came  from  Asia  Minor,  the  birthplace  of 
Monarchianism,  where  he  had  come  forward  as  an  antagonist 
of  Montanism.  From  this  circumstance,  however,  it  is  by 
no  means  clear  that  his  peculiar  dogmatical  direction  with 
regard  to  the  Trinity  had  any  connection  whatever  with  this 
opposition  ;  especially  when  we  consider  that  the  prophetic 
spirit  of  the  Montanists  itself,  as  we  formerly  pointed  out, 
assumed  in  the  first  place  an  Old-Testament  form,  and  spoke 
in  the  name  of  God  the  Father  only.  Praxeas  afterwards 
travelled  to  Rome,f  and  by  his  influence  induced  the  Roman 
bishop,  either  Eleutherus  or  Victor,  to  pronounce  sentence  of 
excommunication  against  the  Montanists  in  Asia  Minor.  He 
was  not  at  that  time  attacked  for  his  Patripassianism  :  whether 
it  was  that  men  were  less  disposed  to  examine  rigidly  into  the 
creed  of  a  confesses ,  or  that,  amidst  the  negotiations  on  many 
other  matters  of  interest  and  importance  to  the  church,  this 
doctrinal  difference  did  not  happen  to  be  touched  upon ;  or 
that  Praxeas  found  in  the  doctrine  of  the  Roman  church, 
which  as  yet  was  not  very  precisely  denned,  nothing  directly 
repugnant  to  his  own  views,  and  by  his  zeal  in  behalf  of  the 
faith  of  Christ,  as  the  God-man,  and  perhaps  by  his  hostility 
to  the  other  party  of  the  Monarchians,  gained  the  public 
opinion  in  his  favour.  He  next  went  to  Carthage,  where  too 
he  may  have  relied  for  support  on  the  before-described  pious 

opposed  to  that  of  the  Marcionites.  Had  they  stood  in  any  sort  of 
connection  with  the  sect  of  Marcion,  other  Christians  certainly  would 
never  have  had  so  much  to  do  with  them,  but  would  have  repelled  them, 
without  ceremony,  from  their  society,  as  notorious  heretics.  But 
neither  can  we  believe  that  this  was  the  party  to  which  the  opponents 
belonged  whom  Tertullian  combats  as  a  Montanist  (see  above,  p.  222, 
note  *)  ;  for  had  it  been  in  his  power  to  charge  his  opponents  with  such 
errors  as  those  above  described,  he  would  assuredly  not  have  omitted  to 
avail  himself  of  such  an  opportunity. 

*  See  above,  p.  223. 

f  For  the  precise  time,  see  above,  p.  205,  note  J,  and  p.  221. 
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zeal  of  simple  faith  in  the  laity,  which  had  not  yet  passed 
through  any  process  of  theological  development.*  Yet  here 
an  opponent  of  this  doctrine  presented  himself,  and  a  contro- 
versy arose.  If  we  may  believe  the  testimony  of  the  hostile 
Tertullian,  Praxeas  was  induced  to  recant.f  Yet  here  pro- 
bably we  ought  to  distinguish  between  the  real  matter  of  fact, 
and  the  interpretation  of  that  fact  by  an  antagonist.  It  may 
be  doubted  whether  the  explanation  of  Praxeas,  to  which  Ter- 
tullian alludes,  may  not  have  been  simply  a  vindication  of  his 
doctrine  against  some  falsely  charged  conclusions.  Somewhat 
later,  when  Tertullian  had  gone  over  to  the  Montanistic 
party,  the  controversy  broke  out  afresh ;  and  he  had  now  a 
double  motive  for  writing  against  Praxeas. 

According  to  his  representations,  there  are  two  possible 
ways  of  construing  the  doctrine  of  Praxeas :  either  he  denied 
the  existence  of  any  distinction  in  the  being  of  God  Himself 
— denied  the  existence  of  any  duality  in  God,  as  it  is  implied 
indeed,  but  only  in  a  modal  sense,  by  Christ's  appearance — and 
therefore  he  applied  the  name  Son  of  God  to  Christ  simply 
to  his  bodily  manifestation  on  earth ;  J  or  in  a  certain  sense  he 
admitted  the  doctrine  of  a  divine  Logos.  In  the  latter  case 
he  would  have  applied  the  name  Son  of  God  to  Christ,  not 
only  with  reference  to  his  human  appearance,  but  also  he 
would  have  acknowledged  a  distinction,  from  the  creation  of 
the  world,  between  the  hidden,  invisible  God,  and  him  who 
revealed  himself  in  the  work  of  creation,  in  the  Theophanies 
of  the  Old  Testament,  and  finally  in  a  human  body,  in  Christ. 
In  this  last  relation  God  would  be  called  the  Logos  or  the 
Son.  By  extending,  in  some  sense,  his  activity  beyond  him- 
self, and  so  generating  the  Logos,  he  thus  made  himself  a 
Son.§  Now  Tertullian,  when  he  expresses  himself  in  this  last 
way,  has  either  failed  to  enter  fully  into  the  whole  connection 

*  Tertullian' s  words,  where  he  is  speaking  of  the  spread  of  this  doc- 
trine in  Carthage,  are,  Dormientibus  multis  in  simplicitate  doctrince.  c. 
Praxeam,  c.  1. 

f  His  language  is,  Caverat  pristinum  doctor  de  emendatione  sua  et 
manet  chirographum  apud  psychicos.  L.  c. 

$  See  Tertullian,  c.  Praxeam,  c.  27. 

§  L.  c.  c.  10,  14,  and  26.  The  objections  of  Baur  do  not  move  me. 
The  passage  marked  c.  14,  especially,  where  the  writer  is  speaking  of 
the  application  of  the  doctrine  to  the  Old  Testament,  leads  necessarily 
to  this  result. 
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of  his  opponent's  mode  of  thinking,  and  transferred  to  Praxeas 
what  was  nothing  really  but  his  own  way  of  construing  his 
opponent's  meaning,  or  else  different  views  must  have  existed 
among  the  followers  of  Praxeas,  according  to  the  degree  of 
their  intellectual  culture,  and  according  as  they  adhered  more 
or  less  closely  to  the  terminology  of  the  church. 

To  this  class  of  Monarchians  belongs,  moreover,  Noetus, 
who  appeared  in  the  first  half  of  the  third  century  at  Smyrna.* 
It  is  a  characteristic  fact,  and  serves  to  confirm  what  we  have 
before  said  of  the  import  of  Patripassianism,  that  when  Noetus 
was  cited  before  an  assembly  of  presbyters,  to  answer  for  the 
erroneous  doctrine  of  which  he  was  accused,  he  alleged  in  his 
defence  that  his  doctrine  tended  only  to  honour  Christ.  "  What 
evil  do  I,"  he  asked,  "when  I  glorify  Christ?"!  The  unity 
of  God  and  Christ — this  only  God — was  his  motto.  In  proof 
of  his  doctrine  he  appealed  to  Rom.  ix.  5,  where  Christ  is 
called  God  over  all ; — to  the  words  of  Christ,  John  x.  30, 
"  I  and  my  Father  are  one  ;" — perhaps  also  J  to  the  words, 
John  xiv.  9,  "  He  that  hath  seen  me  hath  seen  the  Father." 
It  appears,  from  these  examples,  that  Patripassianism  appealed 
to  St.  John's  gospel,  as  well  as  to  the  others.  How  far  there- 
fore are  they  from  being  justified  who  from  the  spread  of  such 
doctrines  would  argue  that  this  gospel  was  either  not  known 
to  exist,  or  not  received !  If,  in  the  case  of  Praxeas,  we  were 
uncertain  whether  he  himself  made  the  distinction  between 
God  hidden  within  himself  and  God  in  his  self-manifestation, 
it  is,  on  the  other  hand,  clearly  evident,  from  the  report  of 
Theodoret,  that  Noetus  set  out  from  such  a  doctrine.  There 
is  one  God,  the  Father,  who  is  invisible  when  he  pleases,  and 
who  appears  (manifests  himself)  when  he  pleases  ;  but  who  is 
the  same,  whether  visible  or  invisible,  begotten  or  unbegotten. 
Theodoret  refers  this  last  expression  to  the  birth  of  Christ ; 

*  Theodoret,  together  with  Hippolytus,  furnishes  the  most  character- 
istic description  of  this  doctrine  (vid.  Hseret.  fab.  III.  c.  2).  He  cor- 
rectly remarks  that  Noetus  set  forth  no  new  doctrine  invented  by  him- 
self, but  that  others  before  him  had  already  broached  one  of  the  same 
kind,  among  whom  he  names  two  individuals  unknown  to  us,  Epigonius 
and  Cleomenes. 

f   Vid.  Hippolyt.  C.  Noe't.  S.  1  :   T)  ovv  KXX.OV  voiu,  $o%di%av  TOV  "Xgttrroi ; 

j  I  say  "perhaps"  because  it  is  not  absolutely  certain,  from  the  words 
of  Hippolytus,  whether  he  is  answering  an  objection  actually  made,  or 
only  one  which  he  conceived  possible. 
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but  it  may  be  doubted  whether  he  has  in  this  instance  rightly 
caught  the  sense  of  his  author  ;  whether  the  latter  had  not  in 
his  mind  the  yivvr^aiQ  rov  \6yov ;  and  in  that  case  he  could 
have  understood  by  it  nothing  else  than  God's  activity  out  of 
Himself.  At  all  events,  he  must  have  so  appropriated  St.  John's 
doctrine  of  the  Logos  as  to  understand  by  the  Logos  only  a 
designation  of  God  when  He  proceeds  forth  from  his  hidden 
essence — God  revealing  himself; — the  same  God  who,  in 
different  relations,  is  denominated  wV  and  \6yoQ. 

In  conflict  with  these  two  classes  of  the  Monarchians,  and 
in  two  different  quarters,  in  the  Western  and  in  the  Eastern 
church,  the  church  doctrine  of  the  Trinity  unfolded  itself. 
In  the  latter  the  doctrine  of  subordination  became  firmly 
established  in  connection  with  the  hypostatical  view  of  the 
Logos,  since,  in  the  controversy  with  the  Monarchians,  who 
denied  the  distinction  of  hypostases,  that  distinction  was  natu- 
rally still  more  prominently  set  forth.  On  the  other  hand,  we 
see  how  the  Western  mind,  starting  from  the  doctrine  of  sub- 
ordination received  along  with  the  distinction  of  hypostases, 
continually  strove,  while  maintaining  this  distinction,  to  insist 
upon  the  unity  of  the  divine  essence.  The  designation  of 
Christ  as  the  Logos  might  have  been  known  from  the  gospel 
of  John,  without,  however,  any  use  being  made  of  it  for  a 
speculative  exposition  of  the  doctrine  concerning  Christ. 
This  was  first  done  when  Christianity  came  into  contact  with 
a  species  of  intellectual  culture  which  had  been  formed  in  the 
philosophical  schools,  particularly  the  Platonic,  though  after 
a  superficial  manner  and  more  under  the  impulse  of  a  religious 
than  of  a  philosophical  interest.  The  first  of  the  authors 
whose  writings  are  still  extant  in  whom  this  character  may  be 
discerned  is  Justin  Martyr.*  In  his  speculations  he  (like 

*  Justin  describes  the  doctrine  of  Christ's  divinity  as  one  taught  by 
Christ  himself.  ru/Jha-Sa/  <r/>7;  li  a.lrov  Iilu.x§i7ffi.  Dial.  Tryph.  f.  267. 
The  doctrine  concerning  Christ  as  the  Son  of  God  in  that  higher  sense 
•which  he  thought  he  found  in  the  oLfo^vn/^ov^Krce,  vuv  a.iritrroXuv,  by  which 
phrase  he  means  the  gospels,  as  being  memorials  of  Christ's  life.  See  f. 
327.  And  when  all  the  scattered  allusions  to  the  gospel  of  St.  John  in  his 
writings  are  compared  together,  it  is  impossible  to  doubt  that  he  had 
read  this  gospel,  and  comprised  it  among  his  apostolic  commentaries ; 
for,  indeed,  he  describes  these  commentaries  as  having  been  composed 
partly  by  the  apostles  themselves  (St.  Matthew  and  St.  John),  and 
partly  by  their  disciples  (St.  Luke  and  St.  Mark).  TV? 
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Philo,  whose  ideas  seem  to  have  been  known  to  him  and  to 
have  influenced  him,  had  already  done  )  availed  himself  of  the 
ambiguity  of  the  Greek  term  Logos,  which  denotes  both 
reason  and  word.  Hence  the  comparison  of  the  reason  which 
dwells  in  God  (the  Adyog  evcudSeros)  and  the  revelation  of 
this  reason  appearing  creatively  without  —  the  self-subsistent 
Word  (Xo'yoe  vrpo^opifcoc,  the  word  as  it  stands  related  to  the 
thought),  by  which  the  ideas  of  the  divine  reason  are  revealed 
and  become  actualized.  Accordingly,  before  all  creation  this 
Word,  so  Justin  taught,  emanated  from  God  (being  His  self- 
manifestation),  as  a  personality  derived  from  God's  essence, 
and  ever  intimately  united  with  Him  by  this  community  of 
essence  —  a  distinction  which  does  not  arise  out  of  any  neces- 
sity of  nature,  but  is  brought  about  by  an  act  of  the  divine 
will.  The  idea  of  this  Logos,  as  the  invisible  teacher  of  the 
spiritual  world,  from  whom  all  goodness  and  truth  proceed, 
Justin  employs  for  the  purpose  of  setting  forth  Christianity  as 
the  central  point,  where  all  the  hitherto  scattered  rays  of  the 
godlike  in  humanity  converge — the  absolute  religion,  in  which 
all  that  has  been  till  now  fragmentary  and  disconnected  is 
brought  together  in  a  higher  unity,  and  for  the  purpose  of 
comparing  the  full  and  unalloyed  revelation  of  the  absolute 
divine  Logos  in  Christ  with  the  partial  and  fragmentary  reve- 
lations —  involving  opposite  aspects  of  the  truth  —  of  truth  in 
the  human  consciousness,  growing  from  the  implanted  seed  of 
the  Logos,  which  is  of  one  nature  with  that  eternal,  divine 
reason.*  The  same  fundamental  view  we  find  in  others  of  the 
apologetical  writers ;  f  but  in  the  case  of  Athenagoras  we  may 
notice  how,  in  endeavouring  to  get  rid  of  everything  that 
savours  of  Anthropopathism,  and  in  contrasting  the  spiritually 
conceived  idea  of  the  Son  of  God  with  the  pagan  myths  COn- 


ic  Qrifjii  ufo  TUV  oL-rofro^av  xat  TUV  txtivoif  3*a£«xaAawS>j<r«y<ra»v  eruvTi<rci%0ai. 
Dial.  Tryph.  f.  331. 

*  Which  proceeds  from  the  'ipQurov  <r«vT<  yiv.t  uvfyuvrav  a-f^/jnn  <rov 
Xdyou,  the  xxroc,  \oyou  ftioos,  compared  with  the  Aoy/xov  TO  oXov,  Tfuvra,  TO. 
TOU  Xoyov  os  IffTi  Xgtffros.  Apolog.  I.  f.  48. 

t  In  Athenagoras  after  the  following  form :  The  Logos,  as  God's 
indwelling  reason,  projects  the  ideas ;  the  Logos,  as  Word,  emanated 
into  self- subsistence,  carries  them  into  realization,  \oyos  Iv  <3sa  xa)  \nnyi\a, 
— as  -r^oiX^uv  Ivtgyticf,  it  is  that  by  which  the  organized  world  was 
formed  out  of  chaos. 

VOL.  II.  X 
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cerning  sons  of  deities,*  he  is  led  to  express  himself  on  the 
unity  of  the  divine  essence  in  a  way  which  strikes  a  middle 
course  between  the  Monarchian  theory  and  the  doctrine  of  the 
church  in  its  later  and  more  matured  form.  It  is  easy  to  see 
how  the  above-named  Monarchians  might  avail  themselves  of 
the  authority  of  such  passages  to  maintain  the  higher  antiquity 
of  their  own  form  of  doctrine. 

Thus  developed  this  doctrine  passed  over  to  the  Alexandrian 
school,  where  philosophically  cultivated  minds  strove  from  the 
first  to  clear  it  of  all  relations  of  time  and  analogies  of  sense, 
like  that  drawn  from  the  expression  of  thoughts  in  words.  f 
Clement,  even  at  his  early  date,  describes  the  Logos  as  the 
ground-principle  of  all  existence,  which  is  without  beginning  and 
timeless.  J  What  was  taught  in  the  Neo-Platonic  school  concern- 
ing the  relation  of  the  second  principle,  the  VOVQ  living  in  self- 
contemplation,  the  hypostatised  ideal  world,  to  the  absolute, 
the  6V,  is  by  him  transferred  and  applied  to  the  relation  of  the 
Logos  to  the  Father,  although,  with  his  Christian  Theistic  view 
of  the  universe,  which  was  based  on  the  acknowledgment  of  a 
living,  personal,  active  God,  it  was  still  impossible  for  him  to 
appropriate  to  his  own  purpose  the  sense  which  all  this  possessed 
in  the  coherence  of  that  philosophical  system.  §  The  speculative 
ideas  of  Neo-Platonism  were,  in  his  case,  mixed  up  with  Chris- 
tian notions.  As  we  formerly  saw  that  Clement  had  introduced 
into  certain  philosophical  propositions  a  religious  meaning  which 
was  foreign  from  them,  so  here  too  we  see  him  striving  to  find, 
in  the  speculative  maxims  of  the  Neo-Platonic  school  upon  the 


*  The  VOUTOV  yiwnpa.,  ol%  ug  ysvojjutvov  ;  for  the  Father  had  from  all 
eternity  His  Logos  in  Himself. 

•f-    In  the  Xayaj  tvliai§i<ros  and  a-potpagixas. 

$  "Ax^ava?  XMI  oiva^os  a.o%w,  acra^*)  TUV  ovreav.  Strom.  1.  VIII.  f.  700. 
'  H  ruv  o\cav  a£X«  \vuxovtffrau  ix.  rov  Stov  rov  KO^KTOV  wgurn  x,a.}  vrgo  uiuvuv. 
L.  C.  1.  V.  f.  565.  Aoyog  etiuviof.  L.  C.  1.  VII.  f.  708. 

§  We  see  this  by  comparing  Clement,  Strom.  1.  IV.  f.  537,  with 
Plotinus,  Ennead.  III.  c.  7,  seqq.  It  is  true  Clement  may  not  have 
taken  anything  from  Plotinus,  who  wrote  some  years  later,  but  we  must 
suppose  doctrines  of  the  Neo-Platonic  school  still  older  than  Plotinus. 
Clement  says,  'O  Sto$  av«WBs/«<roj  uv,  oux.  lirnv  Ivjff'ryfAovizo;.  This  an- 
swers  to  the  Neo-Platonic  maxim  concerning  a  suprarational,  intellectual 
intuition,  by  which  the  vous,  rising  above  itself,  soars  to  the  «v.  So 
Plotinus  Says  of  the  ov,  eY<fi/>&ifinxos  rovro  <rw  TOU  vov  tpixnv,  Tivt 
What  Plotinus  says  of  the  vovs  as  the  ivigytm 
V,  as  the  tv  vav,  Clement  transfers  to  the  Logos. 
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VOVQ,*  that  idea,  which  growing  out  of  his  own  Christian  con- 
sciousness and  thought,  regarded  the  unity  of  the  divine  life  as 
the  foundation  of  faith,  and  the  negation  and  schism  as  the 
very  essence  of  unbelief.  But  the  Alexandrian  school,  which 
sprang  out  of  the  germ  thus  furnished  by  Clement,  was 
carried  out  and  perfected  by  Origen,  and  the  influence  of  his 
development  was  long  felt  in  the  Eastern  church.  The  leading 
ideas  in  it  were  the  following. 

There  is  an  original  source  of  all  existence,  who  is  to  be 
called  God  in  the  absolute  sense  t — the  fountain  of  divine  life 
and  blessedness  to  a  world  of  spirits,  who,  as  they  are  allied 
to  him  by  nature,  are  also  by  their  communion  with  him  deified 
and  raised  above  the  limits  of  finite  existence.  In  virtue  of 
this  divine  life,  which  flows  to  them  through  their  communion 
with  the  original  divine  essence,  the  more  exalted  spirits  may, 
in  a  certain  sense,  be  denominated  divine  beings,  gods.  J  But 
as  the  avroSeoQ  is  the  original  source  of  all  existence  and  of 
all  divine  life,  so  the  Logos  is  the  necessary  intermediate  link 
through  which  all  communication  of  life  from  him  proceeds. 
The  latter  is  the  focus  of  all  the  manifestations  of  God's  glory, 
its  universal,  all-embracing  irradiation,  by  whom  the  partial 
rays  of  the  divine  glory  are  diffused  abroad  through  the  whole 
world  of  spirits.§ 

As  there  is  one  original  divine  essence,  ||  so  there  is  one 


*   Because    the    Xoya?    is   the    ?ravra    'iv  —  <ro   $Jj    O.VTOV    xee,l    TO    V  KUTOU 
ftoveiouiov    \ffvi    ytviff^oc-t,    u,'XiQHT<7tu.ff<ru$    \vovfjt,ivov    Iv    KUTM,    TO    $1 


f   The  ci-r^uf  Sea;, 

J  M»<ro;£>j  Tn?  Ixiivou  SioT-nTts  Seotreiouftsvot.  Intimately  connected  with 
this  distinction  is  Origen's  theory  of  the  process  of  the  development  of 
Theism.  They  occupy  the  highest  position,  who  have  soared  to  the 
alr'oSio;  himself;  the  second,  those  who  believe  that  they  possess  in 
Christ  the  Supreme  God  himself  (see  «bove)  ;  the  third,  those  who  are 
conducted  first  to  some  notion  of  God,  by  recognising  those  higher 
divine  essences,  the  divine  intelligences  which  animate  the  planets. 
Origen  argues,  as  Philo  had  already  done,  from  Deut.  iv.  19,  a  certain 
necessity  of  Polytheism,  and  in  particular  of  Sabeism,  in  the  process  of 
the  religious  development  of  mankind,  ordained  by  God:  T£  TOVS  p* 
ouvctfjiiiYovs  iifi  T»JV  VOYITVIV  civaSffa.f&iiv  tpufftv,  «'  etlffSwrav  Qia>v  xivovf/j'tvovs  vrtpi 
S-io'rvro;,  u.ya.w<rus  XKV  iv  Tourats  "ffrcto-Scti  KO,}  ftrj  tfitfrfiv  \-ffi  ii'^eaXu.  %oc.t 
$Kif*.oviu.  See  in  Joann.  T  XII.  s.  3. 

In  Joann.  T.  II.  c.  2  ;  T.  XXXII.  c.  18. 

x2 
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original  divine  reason,  the  absolute  reason,*  through  which 
alone  the  eternal  Supreme  Being  reveals  himself  to  all  other 
existences,  to  whom  He  is  the  source  of  all  truth,  the  objective, 
self-subsistent  truth  itself.  Origen  considers  it  highly  important 
to  maintain  the  position  that  each  several  rank  of  reasonable 
beings,  or  each  several  intelligence,  has  not  its  own  subjective 
Logos,  but  that  there  is  but  one  absolute  objective  Logos  as 
well  as  one  absolute  objective  truth  for  all ;  the  one  truth  of 
the  consciousness  of  God,  which  unites  man  to  all  the  different 
orders  of  the  spiritual  world.  "  Every  one  will  at  any  rate 
admit,"  he  says,  "  that  truth  is  one.  In  regard  to  this  matter 
none  surely  will  venture  to  affirm  that  there  is  one  truth  of  God, 
another  of  angels,  and  another  of  men,  since,  in  the  nature  of 
the  case,  there  can  be  but  one  truth  in  regard  to  each  one  thing. 
Now.  if  truth  is  one,  then,  in  justice,  the  evolution  of  truth, 
which  is  wisdom,  must  be  conceived  as  one,  inasnmch  as  all 
false  wisdom  comes  short  of  the  truth,  and  cannot  properly  be 
called  wisdom.  But  if  there  is  one  truth  and  one  \visdom, 
then  the  Logos  also  is  one,  who  reveals  truth  and  wisdom  to 
all  such  as  are  capable  of  receiving  it."  Although  the  Logos, 
however,  is  by  his  own  nature  the  absolute  one,  yet  he  puts 
himself  into  manifold  forms  and  modes  of  activity,  according  to 
the  different  positions  and  the  different  wants  of  reasonable 
beings,  to  whom  he  becomes  whatsoever  is  necessary  for  their 
wellbeing.  While  the  Gnostics  made  different  hypostases  out 
of  these  different  modes  of  operation  of  one  and  the  same 
Redeeming  Spirit,  Origen  reduced  these  different  hypostases 
to  merely  different  ideas  and  relations  (ivivoias)  ;  but  while 
he  combated  these  Gnostics,  so  disposed  to  give  an  hypostatic 
existence  to  everything,  he  also  opposed  the  Monarchians,  who 
reduced  the  Trinity  itself  simply  to  so  many  different  relations 
of  one  and  the  same  divine  essence.  He  who  denied  the  inde- 
pendent existence  of  the  divine  Logos  seemed  to  him  to  reduce 
everything  to  the  subjective  —  to  deny  the  existence  of  an 
absolute  objective  truth,  to  make  of  this  a  mere  abstraction. 
There  is  no  truth  for  created  spirits  apart  from  the  revelation 
of  the  Logos  as  of  Him  by  whom  the  consciousness  of  the 
world  of  spirits  retains  its  connection  with  God.  "  No  one 
of  us,"  says  Origen,  f  "  is  possessed  of  so  mean  an  intellect  as 

*  The  a.uTo\oyos.  t  c.  Gels.  1.  VIII.  c.  12. 
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to  suppose  that  the  essence  of  truth  *  did  not  exist  before  the 
earthly  appearance  of  Christ." 

As  Origen  explained  the  several  designations  of  the  Logos 
to  be  symbolical,  so  he  considered  it  to  be  also  with  the  name 
Logos  itself.  He  therefore  spoke  against  those  who,  availing 
themselves  of  the  comparison  with  the  Xo'yoc  Trpo^optKo'e,  which 
appeared  inadequate  to  the  Alexandrians,  argued  from  the 
name  Logos  alone,  and  thought  they  might  refer  to  this  all 
passages  of  the  Old  Testament  where  a  Xo'yoc  was  spoken  of.f 
The  notion  which  was  associated  with  this  view  of  an  emanation 
of  the  Logos  to  self-subsistent  existence  before  the  creation  of 
the  world,  was,  like  every  other  transfer  of  temporal  relations 
to  the  Eternal,  which  Origen  combated.  One,  like  Origen,  who 
fixed  no  beginning  to  the  creation,  but  supposed  it  to  be 
eternal,  would  far  less  fix  any  beginning  here.  He  strove  to 
banish  all  notions  of  time  from  the  conception  of  the  genera- 
tion of  the  Logos.  It  was  necessary  here,  as  he  thought,  to 
conceive  of  a  timeless  present,  an  eternal  now  ;  and  this  he 
supposed  to  be  intimated  by  the  expression  "  to-day"  in  the 
second  Psalm.J 

In  excluding  all  notions  of  time  it  is  also  implied,  in  his 
opinion,  that  the  generation  of  the  Logos  should  not  be  con- 
ceived as  something  which  happened  once  and  was  then  over. 
Not  only  the  conception  of  a  beginning,  but  that  also  of  an 
end,  must  be  carefully  excluded  —  it  must  be  conceived  of  as  a 
timeless,  eternal  act.  Origen  endeavours  to  render  this  theo- 
gonic  process  clear  by  analogy,  and  with  this  view  compares 
it  with  the  process  according  to  which  the  divine  life  develops 
itself  in  believers  —  the  just  man  not  being  made  by  God  at 
once  by  virtue  of  the  divine  life  imparted  to  him,  but  is  con- 
tinually being  generated  of  God,  so  that  all  the  good  he  does 
proceeds  from  this  generation  of  the  divine  life  in  him.§  With 


*   'H  T 

f  'Efit  ffvvfxJuf  -xguvTO.!   TU'   ifygtv^a.To    w    xeifiitz    fjt,ou  Xoyov  tHynSov,  •$/. 
xliv.    1,  otoftivoi   7rpo<popa.v   <fftx.rpix.riv    otovti  \v  ffv\Xa.fra.7;   xiiutvvv  fivxt  TOV   vlov 


J  In  Joann.  I.  32;  II.  1. 

§  Concerning  Christ :  "OTI  ot/x)  \yiwr,trtv  o  <XO.TV\£  TOV  vlov  xo.i  KvriXvtriv 
a-JTov  o  •XO.TY,^  d-jro  rvi$  yiviffiu;  avrov,  «XX*  tx.ii  yivvu  O.VTOV.  Concerning 
the  just  man  :  Oy  ya.^  a-raj;  \pja  TOV  %i»Kiov  yt,yivvr,ff§u,t,  aXX'  ail  yivvai- 
eSu.1  xct^  ixaffryv  irfifyv  nyctSw,  lv  %  ytvva.  TOV  VIKO.IOV  o  Slog.  In  Jerem. 
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the  glory  of  God  exists  also  its  radiation  in  the  Son  ;  from  the 
light  ever  goes  forth  the  radiation.*  We  should  not  here 
forget  that  Origen  was  led  into  this  view  by  his  philosophical 
education  in  the  Platonic  school,  for  he  only  needed  to  apply 
to  the  relation  of  the  Father  to  the  Logos  all  that  had  been 
taught  in  this  school  concerning  the  relation  of  the  6v  to  the 
VOVQ.  But  here,  owing  to  the  difference  between  his  own 
position  and  the  Neo-Platonic,  a  question  might  occur  to  him. 
On  the  latter  principle  there  could  be  no  room  for  teleological 
considerations,  or  of  a  willing  and  acting  of  the  absolute  ; 
nothing  properly  had  any  place  here  but  the  necessity  of  the 
conception.  But  it  was  otherwise  with  Origen's  idea  of  God 
the  Father  :  hence  the  question  arises,  whether,  in  reference 
to  the  generation  of  the  Logos,  he  assumed  a  necessity  grounded 
in  the  divine  essence,  or  an  act  perpetrated  of  free-will.  Had 
he  been  possessed  of  the  later  developed  notion  of  the  unity  of 
essence  in  the  Trinity,  it  would  have  naturally  resulted  from 
this  that  he  would  be  led  to  distinguish  the  eternal  generation 
of  the  Son,  as  an  immanent  act  grounded  in  the  divine  essence, 
from  a  fiat  of  the  divine  will  as  the  mediating  cause  of  the 
creation.  But  the  matter  presented  itself  in  a  different  aspect 
to  Origen  in  consequence  of  his  principle  of  subordination, 
which,  strictly  taken,  excluded  such  a  mode  of  conception. 
And  this  result,  to  which  Origen's  principle  led,  he  is  said 
actually  to  have  expressed  in  his  disputation  with  the  Valen- 
tinian  Candidus,  in  which  he  attacked  the  Gnostic  doctrine  of 
emanation.  He  affirmed  that  we  are  not  to  conceive  of  a 
natural  necessity  in  the  generation  of  the  Son  of  God,  but, 
precisely  as  in  the  case  of  creation,  we  must  suppose  an  act 
flowing  from  the  divine  will  ;  but,  in  asserting  this  view,  he 
must  at  the  same  time  have  excluded  all  temporal  succession 
of  the  different  momenta.f  From  this  view  of  the  subject 

*  "Offov  \ffT~l  TO  (flu;   vfowrixov  TOU   a.'Tfu.uyu.ffp.u.To;^  \TT\  TOffotiToy  yeyvKTOtt  TO 


f  Jerome  says,  Habetur  Dialogus  apud  Grsecos  Origenis  et  Candidi, 
Valentiniani  hseresis  defeusoris,  iu  quo  repugnat,  Dei  Filimn  vel  prola- 
tum  esse  vel  natum  (the  latter  he  surely  could  not  have  denied  except 
so  far  as  it  was  too  sensuously  conceived),  ne  Deus  Pater  dividatur  in 
partes,  sed  dicit  sublimem  et  excellentissimam  creaturam  voluntate  exsti- 
tisse  Patris,  sicut  et  caeteras  creaturas  Hieronym.  T.  II.  contra  Rufin. 
ed  Vallarsi,  T.  II.  p.  I.  p.  512.  Venet.  1767,  or  ed.  Martianay,  T.  IV.  f. 
413.  We  confess  the  source  from  which  we  obtain  this  is  not  to  be 
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Origen  was  also  strongly  averse  to  the  notion  of  a  generation 
of  the  Son  of  God  from  the  essence  of  the  Father  (yivvriaiQ  k- 
TTJQ  ovaiao),  inasmuch  as  such  a  theory  seemed  to  him  to 
lead  to  the  supposition  of  a  natural  necessity  to  which  the 
divine  essence  was  subjected  —  a  sensuously  conceived  emana- 
tion, a  division  of  the  divine  essence.* 

In  conformity  with  the  ideas  which  we  have  thus  set  forth, 
Origen  held  it  to  be  absolutely  necessary  to  insist  on  the  abso- 
lute exaltation  and  superiority  of  God  the  Father,  so  far  as 
his  essence  is  concerned,  above  every  other  existence  ;  as  in- 
deed, even  as  a  Platonist,  he  was  accustomed  to  consider  the 
highest  ov  as  admitting  of  comparision  with  nothing  that  exists, 
and  exalted  in  its  essence  even  above  the  VOVQ  itself.  It 
appeared  to  him,  therefore,  a  derogation  from  the  dignity  of 
the  first  and  supreme  essence  to  suppose  an  equality  of  es- 
sence or  unity  between  him  and  any  other  being  whatever, 
not  excepting  even  the  Son  of  God.  As  the  Son  of  God  and 
the  Holy  Spirit  are  incomparably  exalted  above  all  other 
existences,  even  in  the  highest  ranks  of  the  spiritual  world,  so 
high  and  yet  higher  is  the  Father  exalted  even  above  them.')' 
This  distinction  between  the  essence  of  the  Son  of  God  and 
that  of  the  Father  J  was  still  more  strongly  insisted  on  in  his 
opposition  to  Origen  and  the  Monarchians.  As  the  latter,  toge- 
ther with  the  distinction  of  substance,  denied  also  that  of  the 
person,  so  it  was  with  Origen  a  matter  of  practical  moment, 
on  account  of  the  systematic  connection  of  ideas  in  his  philo- 

relied  on  implicitly  ;  for  it  is  uncertain  with  what  degree  of  care  the 
notes  of  this  disputation  were  taken  down.  Many  expressions  which  are 
here  ascribed  to  Origen  do  not  agree  with  his  mode  of  thinking  or  style 
of  language.  The  definition  above  given,  however,  as  must  be  evident, 
is  well  supported  by  Origen's  system  ;  and  it  is  easy  to  see  that  he 
would  have  been  led  to  state  this  in  so  express  terms  only  when  driven 
to  it  in  opposing  the  doctrines  of  a  sensuous  emanation-theory,  or  of 
natural  necessity. 

*  Against  those  who  erroneously  explained  the  passage,  John  viii. 
44,  as  referring  to  the  generation  of  the  Logos,  he  says,  in  Joann.  T. 
XX.  S.  16:  "AXAo;  Ti  TO'  i%nX$ov  K-TTO  Siou,  $iri<ywffu,vTo  oivri  rau  y&yiwvpKt 
dfo  TOU  Sieu,  oTf  dixoXouQiii  \K  T»7j  olff'tot;  tfaffxtiv  <roti  wetreo;  yi 
TOV  viov,  olovti  fAttoupivou  x.a.1  hti-rovros  ry  ouffiet,  y  v^ortpov  ttx.-> 


fjjy        vao   tfiuo-iv     opitTov  x,au   utrufAKrov 
f  In  Joann.  T.  XIII.  s.  25. 
J  The  doctrine  of  a  \n^o7r,s  TVS  ovcrixs,  in  the  dispute    against  the 
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sophical  system  of  Christianity,  to  maintain  in  opposition  to 
them  the  personal  independence  of  the  Logos.  Sometimes, 
in  this  controversy,  he  distinguishes  between  unity  of  substance 
and  personal  unity,  or  unity  of  subject,  so  that  it  only  con- 
cerned him  to  controvert  the  latter.*  And  this  certainly  was 
the  point  of  greatest  practical  moment  to  him  ;  and  he  must 
have  been  well  aware  that  many  of  the  fathers  who  contended 
for  a  personal  distinction  held  firmly  at  the  same  time  to  a 
unity  of  substance.  But,  according  to  the  internal  connection  of 
his  own  system,  both  fell  together  ;  wherever  he  spoke,  there- 
fore, from  the  position  of  that  system,  he  affirmed  at  one  and 
the  same  time  the  trepoV^c  TTJQ  ovaiag  and  the  Irepo'nje  rrjs 
VTroaTaaetoe  or  rov  VTroKetpeyov.^ 

From  this  doctrine  he  drew  the  practical  inference,  that  we 
are  bound  to  pray  to  the  Father  alone,  and  not  to  the  Son. 
And  from  this  we  are  able  to  see  what  a  strong  practical  in- 
terest the  Patripassians  (whom  Origen  accused  of  knowing 
only  the  Son,  without  being  able  to  elevate  themselves  to  the 
Father)  must  have  had  to  controvert  such  a  system.  But 
still,  even  on  the  grounds  of  his  own  philosophical  system  of 
Christian  ideas,  Christ  was  to  Origen  the  way,  the  truth,  and 
the  life,  as  he  expressed  it  with  full  conviction.  He  knew  of 
no  other  way  to  the  Father ;  no  other  source  of  truth ;  no 
other  spring  of  divine  life  for  all  creatures  but  Him :  He  was 
the  mirror,  through  which  St.  Paul  and  St.  Peter,  and  all 
who  were  like  them,  saw  God.J  He  says  that  the  Gnostics  may 
be  allowed  to  be  right  in  a  certain  sense,  when  they  affirm  that 
the  Father  was  first  revealed  by  Christ.  Until  then  men  had 
no  other  knowledge  of  God  than  as  the  Creator  and  Lord 
of  the  world,  since  it  was  first  through  the  Son  they  came  to 
the  knowledge  of  Him  as  their  Father  ;  and  it  was  by  the 
spirit  of  adoption  which  they  received  from  Him  they  were 
first  enabled  to  address  God  as  their  Father.§  Christ  was  to 
Him  the  Mediator  from  whom  alone  Christians  derive  their 


*  In  Joann.  T.  X.  against  those  who  said  "Ev,  ol  povov  oltla,, 


f  In  Joann.  T.  II.  s.  2.    De  orat.  c.  15:  K«T'  ol<rixv  xcti  xu,§'  v 


itrriv  o   viof    fflMf  rov   vra.'rfc;. 
In  Joann.  T.  XIII.  s.  25. 
§  In  Joann.  T.  XIX.  s.  1.  vol.  VI.  f.  286,  ed.  de  la  Rue;  T.  II.  p. 
146,  ed.  Lommatzsch. 
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communion  with  God ;  to  whom  they  should  constantly  refer 
their  Christian  consciousness,  and  in  whose  name  and  through 
whom  they  should  always  pray  to  God  the  Father.  He  says, 

Why  may  we  not,  in  the  sense  of  Him  who  said,  '  Wherefore 
callest  thou  me  good?  there  is  none  good  but  one,  that  is 
God,'  also  say, « Why  prayest  thou  to  me  ?  Thou  shouldst  pray 
to  the  Father  alone,  to  whom  I  also  pray.  As  you  learn  from 
the  holy  scriptures,  you  are  not  to  pray  to  the  High  Priest 
ordained  for  you  by  the  Father,,  to  him  who  has  received  it 
from  the  Father  to  be  your  Advocate  and  Intercessor ;  but 
you  must  pray  through  the  High  Priest  and  the  Intercessor, 
through  Him  who  can  be  touched  with  your  infirmities,  having 
been  tempted  in  all  points  like  as  ye  are,  yet,  by  the  gift  of 
God,  without  sin.  Learn,  then,  what  a  gift  you  have  received 
from  my  Father,  when,  by  your  new  birth  in  me,  ye  have  re- 
ceived the  spirit  of  adoption,  that  ye  might  be  called  sons  of 
God,  and  my  own  brethren."* 

We  have  already  remarked  that  Origen  unfolded  and  ma- 
tured his  doctrine  of  the  Logos  in  the  controversy  with  the 
two  classes  of  the  Monarchians ;  and  the  systematic  founda- 
tion which  he  gave  to  this  doctrine  could  not  fail  to  call  forth 
on  the  other  hand  a  reaction  from  the  Monarchian  party  ;  for 
his  views,  as  must  appear  evident  from  the  exhibition  of  his 
system,  were  hardly  suited  to  remove  the  scruples  they  enter- 
tained against  the  doctrine  of  the  hypostatical  Logos,  in  a  way 
which  would  be  satisfactory  to  them.  But  Monarchianism,  in 
order  to  maintain  itself,  now  assumed  a  new  shape.  Amid  the 
strifes  of  the  two  classes  there  arose  a  conciliatory  tendency.f 
It  proceeded  from  those  who  agreed  with  the  Monarchians  in 
contending  against  the  doctrine  of  a  hypostatical,  subordinate 
Logos,  but  whose  Christian  zeal  was  dissatisfied  with  the  way 

*  De  orat.  c.  15. 

I  In  opposition  to  Dr.  Baur,  who  denies  the  existence  of  any  such 
third  class  of  Monarchians,  I  must  once  more  affirm  that  the  phenomena 
presented  in  this  portion  of  history  could  not  possibly  be  understood 
•without  the  supposition  of  such  a  conciliatory  tendency ;  and  that  Beryllus 
of  Bostra,  as  its  forerunner,  must  take  the  place  -which  belongs  to  him, 
between  the  above-named  two  classes  of  the  Monarchiaus  and  Sabellius. 
I  add,  that  neither  the  strictures  of  Dr.  Ullmann,  in  his  Hallischen  Weih- 
nachtsprogramm,  v.  J.  1835,  in  the  Studien  und  Kritiken,  J.  1836,  4tes 
Stuck,  S.  1073,  nor  those  of  Dr.  Baur,  in  his  History  of  the  Doctrine  of 
the  Trinity,  are  of  such  force  as  to  induce  me  to  abandon  the  vievrs 
•which  I  have  long  held. 
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in  which  the  first  class  of  the  Monarchians  contemplated  Christ 
relatively  to  other  enlightened  teachers,  and  who  also  felt 
constrained  to  ascribe  to  Him  a  specific  divine  nature,  but  who  at 
the  same  time,  as  their  reason  was  not  content  to  put  aside  all 
difficulties  by  appealing  to  the  incornprehensibleness  of  the  sub- 
ject, must  have  felt  themselves  repelled  by  the  Patripassian  hy- 
pothesis of  an  incarnation  of  God  the  Father  himself.  Accord- 
ingly a  new  theory  was  started  concerning  the  person  of  Christ 
intermediate  between  that  which  ascribed  to  Him  too  much 
and  that  which  conceded  to  Him  too  little.  It  was  not  the  whole 
infinite  essence  of  God  the  Father  which  dwelt  in  Him,  but 
a  certain  efflux  from  the  divine  essence ;  and  a  certain  in- 
flux of  the  same  into  human  nature  was  what  constituted 
the  personality  of  Christ.  It  was  not  before  his  temporal 
appearance,  but  only  subsequently  thereto,  that  he  first  sub- 
sisted as  a  distinct  person  beside  the  Father.  This  personality 
resulted  from  the  hypostatizing  of  a  divine  power.  And  here 
we  must  not  suppose,  as  the  first  class  of  Monarchians  taught, 
a  distinct  human  person,  like  one  of  the  prophets,  placed  from 
the  beginning  under  a  special  divine  influence ;  but  this  per- 
sonality was  itself  something  specifically  divine,  produced  by  a 
new  creative  communication  of  God  to  human  nature,  by  a 
sinking  as  it  were  of  the  divine  essence  into  the  limits  of  the 
latter.  Hence  in  Christ  the  divine  and  the  human  are  united 
together  ;  hence  He  is  the  Son  of  God  in  a  sense  in  which  no 
other  being  is.  As  notions  derived  from  the  theory  of  emana- 
tion were  in  this  period  still  widely  diffused ;  as,  even  in  the 
church's  way  of  apprehending  the  incarnation  of  the  Logos, 
the  doctrine  of  a  reasonable  human  soul  in  Christ  was  still 
but  imperfectly  unfolded  (it  being  by  Origen,  as  we  shall  pre- 
sently see,  that  this  doctrine  was  first  distinctly  developed  in 
the  general  theology  of  the  Eastern  church)  :  under  these  cir- 
cumstances, therefore,  a  theory  which  thus  substituted  the 
divine,  which  the  Father  communicated  from  His  own  essence, 
in  the  place  of  the  human  soul  in  Christ,  could  gain  the  easier 
admittance.  If  we  transport  ourselves  back  into  the  midst  of 
the  process  whereby  the  doctrines  of  Christianity  became  un- 
folded before  the  consciousness  and  into  the  very  midst  of  the 
conflict  of  opposite  opinions  in  this  period,  we  shall  find  it  very 
easy  to  understand  how  a  modified  theory  of  this  sort  came  to 
be  formed. 
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It  belongs  also  to  the  peculiarity  of  this  new  modification 
of  Monarchianism,  that  it  spoke  of  an  ideal  being1  of  Christ,  a 
being  in  the  divine  idea,  or  predestination,  before  his  tempo- 
ral appearance.  Certainly  they  who  expressed  themselves 
thus  did  not  wish  to  deny  that  the  same  could  be  said  of  the 
relation  of  God's  universal  plan  to  everything  that  appears 
in  the  succession  of  time.  On  the  contrary,  when  they  pro- 
minently insisted  on  this  point  in  reference  to  Christ's  manifes- 
tation in  particular,  they  must  have  connected  therewith  some 
peculiar  meaning.  Without  doubt  they  meant  to  mark  thereby 
the  importance  which  the  manifestation  of  Christ  held  in  the 
accomplishment  of  the  divine  plan  of  the  universe,  as  being  the 
end  and  central  point  of  all ;  and  also  to  mark  the  necessity  of 
such  manifestation,  in  order  to  the  realization  of  the  divine 
ideas.  And  by  virtue  of  their  peculiar  mode  of  apprehending 
the  essence  and  the  origin  of  Christ's  personality,  they  might 
certainly  ascribe  to  it  this  significancy.  To  this,  then,  they 
would  also  refer  those  passages  of  the  New  Testament  which 
speak  of  Christ's  being  with  the  Father  before  his  temporal 
appearance. 

The  first  who  took  a  conciliatory  position  of  this  sort  was 
Beryllus,  bishop  of  Bostra,  in  Arabia,  a  man  well  known  in 
his  times  as  one  of  the  more  learned  teachers  of  the  church.* 

*  See  Euseb.  l.-VI.  c.  20.  His  doctrine  is  described  by  Eusebius  in 
the  somewhat  obscure  passage  in  1.  VI.  c.  33  :  Tov  xugiov  [w  T£ouq><ffra.va.t 
xa,r'  fitav  ovo-ia;  mffftpififr  woo  T»?J  tig  uv^^tu-rovs  fcriityiMBf.  In  the  inter- 
pretation of  these  words  I  must  agree,  on  one  point,  with  Baur,  and 
differ  from  Schleiermacher,  in  his  well-known  dissertation  on  the  Monar- 
chians,  and  also  from  Ullmann,  and  maintain  that  •xioiy^at.qn  certainly 
does  not  denote  a  circumscription  of  the  divine  essence  ;  but  (as  I  have 
already  explained,  and,  also,  as  I  believe,  proved,  in  the  first  edition  of  this 
work)  it  means,  in  the  scientific  language  of  Origen,  nothing  else  than 
a  personal,  individual  existence,  as  contradistinguished  from  a  barely 
ideal  existence,  or  a  mere  distinction  of  the  understanding.  Compare, 
e.  g.,  in  Joann.  T.  I.  s.  42,  where  the  wett  *«-'  JS/«v  tngiygaQw  is  opposed 
to  the  tJvat  barely  XKT  ivtvoietv  tn-gtv,  the  av««ro<rT«<r«v.  The  words  then 
imply  that  Christ,  before  his  appearance  in  humanity,  had  no  self- 
subsistent,  personal  existence.  Thus,  then,  at  this  time  he  could  be  dif- 
ferent;from  the  Father  only  KO.T"  ivtvoiKv,  or  have  only  an  ideal  being. 
This  marks  the  opposition  to  the  doctrine  of  the  hypostatical  Logos, 
and  also  to  the  doctrine  of  the  Patripassians  ;  for,  according  to  the  latter, 
there  was  not  in  Christ,  even  when  he  appeared  on  the  earth,  any 
tvffia.  xa.r  tiiav  •rt^iyoa^v  ir'zga,  in  relation  to  the  essence  of  the  Father. 
But  we  must  now  bring  in  also  the  second  part  of  the  description  : 
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The  peculiar  modification  of  the  Monarchian  doctrine  which 
he   presented   having   excited   controversy,   in  the  year  244 

prSi  ftwv  Ssorwru  fi'iav  «%s/v,    aXX1    lujToXtrivoplvnv  etlrZ  f^ov/iv   <rwv  vraTgizw. 

Baur's  explanation  of  this  passage,  in  which  he  professes  to  adhere 
to  the  etymological  and  original  meaning  of  the  word  voXinviffScu, 
I  cannot  but  regard  as  arbitrary  and  artificial.  According  to  the  use  of 
language  in  that  period,  and  according  to  the  context,  the  word  denotes 
certainly,  to  me,  the  notion  of  indwelling.  Now  such  an  expression 
would  assert  too  much,  if  it  was  meant  to  denote  simply  a  certain  inwork- 
ing  of  God  upon  a  human  being  under  His  special  influence.  These 
words  would  rather  characterize  the  Patripassian  view,  which,  however, 
we  cannot  suppose  to  be  here  meant,  on  account  of  the  preceding  propo- 
sition. We  must,  then,  seek  for  some  hypothesis  which  may  hold  the 
middle  place  between  the  two  views  above  mentioned.  •-,  And  this  is  the 
case  with  that  which  is  presented  in  the  text.  Why  should  Eusebius 
waste  so  many  words,  if  he  meant  simply  to  attribute  to  Beryllus  a  theory 
akin  to  that  of  the  Artemonites  ?  He  would  doubtless  in  this  case,  as  in 
that  of  the  doctrine  of  Paul  of  Samosata,  have  expressed  himself  with 
much  more  heat  and  acrimony.  I  must  therefore  decidedly  object  to 
Baur's  view,  according  to  which,  moreover,  it  would  be  impossible  to 
point  out  any  difference  between  the  doctrine  of  Beryllus  and  that  of  the 
Artemonites.  We  must  next  compare  what,  in  his  Commentary  on  the 
Epistle  of  Titus,  Origen  says  concerning  the  Monarchians,  which  had  a 
striking  resemblance  to  the  above-quoted  language  of  Eusebius  ;  it  has, 
however,  unhappily,  come  down  to  us  only  in  the  Latin  version  of  Kufi- 
nus :  Qui  hominem  dicunt  Dominum  Jesum  prsecognitum  et  prsedestina- 
tum,  qui  ante  adventum  carnalem  substantial  iter  et  proprie  nou  exstiterit, 
sed  quod  homo  natus  Patris  solam  in  se  habuerit  Deitatem.  True,  one 
might  suppose,  since  the  others  whom  he  describes  in  the  second  member 
of  the  sentence  are  Patripassians,  (see  the  passages  cited  above,  p.  295, 
note  f,)  that  the  same  class  of  Monarchians  are  here  meant  as  in  the 
passages  quoted  above  (p.  292,  note  J,  beginning  at  line  7) ;  but,  on 
the  other  hand,  it  is  to  be  considered  that  Ori  gen's  words  denote  higher 
views  of  the  divine  element  in  Christ  than  we  can  attribute  to  the  first 
class  of  Monarchians,  and  that  Origen  would  doubtless  have  expressed 
himself  more  strongly  against  these,  and  also  that  he  had  already  spoken 
before  of  those  who  held  Christ  to  be  a  mere  man,  and  therefore  would 
not  have  repeated  it.  We  find  in  these  words,  then,  a  confirmation  of 
our  views.  And,  if  it  may  be  presumed  that  Beryll  did  not  admit  a 
human  soul  in  Christ,  distinct  from  the  indwelling  of  the  divine  nature, 
I  do  not  see  why  we  are  not  warranted  in  connecting  here  with  the 
report  of  Socrates  (III.  c.  7)  that  the  synod  convened  against  Beryll 
settled  the  doctrine  concerning  a  human  soul  in  Christ.  A  doctrine  so 
determined  always  leads  us  to  infer  its  opposite  as  the  means  by  which 
it  was  distinctly  brought  out.  And  since,  in  the  case  of  Origen,  his 
doctrine  of  the  Logos  was  so  closely  connected  with  his  doctrine  concern- 
ing the  human  soul  of  Christ,  it  becomes  so  much  the  more  probable 
that  both  were  united  also  in  his  polemical  labours.  Thus  we  must 
reckon  Beryll  with  those  who  held  Christ  to  be  a  ?v  ravr' 
Orig.  in  Matth.  T.  XVI.  s.  8. 
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a  synod  convened  for  the  purpose  of  settling  the  matter  in  dis- 
pute. The  great  Origen,  then  residing  at  Caesarea  Stratonis, 
in  Palestine,  was  invited  to  be  present  as  the  most  important 
advocate  of  the  opposite  doctrine  of  the  Logos.  He  disputed 
with  Beryll  at  great  length,  and,  probably  by  his  intellectual 
superiority,  argumentative  skill,  and  moderation,  succeeded  in 
convincing  the  latter  of  his  error.  True  we  here  follow 
the  account  of  Eusebius,  one  of  Origen's  enthusiastic  friends ; 
and,  as  we  have  not  access  to  the  documents  from  which 
Eusebius  drew  his  account,  we  are  unable  to  form  an  unbiassed 
and  independent  judgment  of  our  own.  Yet  we  should  give 
due  weight  to  the  fact  that  at  this  period,  when  as  yet  there 
was  no  religion  nor  church  of  the  state,  there  existed  no 
earthly  power  which  could  force  Beryllus  to  recant ;  though 
the  authority  of  the  episcopal  body  had  great — indeed  too 
great — power  over  the  churches.  But  had  it  been  the  purpose 
of  the  bishops  to  crush  their  colleague  by  the  weight  of  num- 
bers, they  needed  not  to  have  called  to  their  aid  a  presbyter 
who  was  not  only  an  exile,  but  also  labouring  under  the  charge 
of  heresy,  and  whose  only  power  was  in  his  knowledge.  Nor 
was  Origen  a  man  who  would  be  disposed  to  overwhelm 
another  by  the  weight  of  his  name  or  the  superiority  of  his 
intellect. 

Indeed  it  is  men  of  the  Alexandrian  school  alone  who  fur- 
nish us  the  rare  example  of  theological  conferences  which, 
instead  of  resulting  in  still  greater  divisions,  lead  to  a  union  of 
feelings.  Such  was  the  influence  of  men  who  were  not  slaves  to 
the  mere  letter,  and  who  knew  how  to  unite  with  zeal  for  truth 
the  spirit  of  love  and  moderation. 

According  to  Jerome's  account,*  Beryllus  addressed  a  letter 
of  thanks  to  Origen  for  the  instruction  he  had  received  from 
him.  We  have  no  reasons  for  doubting  this  ;  yet  the  account 
of  Jerome  is  not  so  much  to  be  relied  on  as  that  of  Eusebius. 

If  the  intermediate  tendency  of  Beryllus  was  thus  obliged  to 
yield  under  the  preponderance  of  the  other  system,  yet  we  soon 
observe  a  similar  attempt,  conceived  and  carried  out  in  a  still 
more  systematic  form.  Sabellius  of  Ptolemais,  in  Pentapolis 
of  Africa,  who  proceeded  still  farther  in  the  path  opened  out 
by  Beryllus,  appears  to  have  been  the  most  original  and  pro- 

*  De  vir.  illustr.  c.  GO. 
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found  thinker  among  the  Monarchians.  Unhappily  we  have 
only  a  few  fragments  of  his  system,  from  which  when  we 
seek  to  reconstruct  the  whole,  not  a  little  will  ever  remain 
doubtful  or  obscure.  Since  Schleiermacher's  profound  disserta- 
tion on  this  subject,  the  opinion  has  gained  ground  that 
Sabellius,  in  one  respect  especially,  indicates  an  important 
advance  in  the  development  of  the  Monarchian  theory. 
While,  for  instance,  the  early  Monarchian  tendencies  agreed 
with  the  doctrinal  system  of  the  Logos  in  this  respect,  that 
they  considered  the  name  of  God  the  Father  to  be  a  designa- 
tion of  the  primal  divine  essence,  but  all  besides  to  be  deriva- 
tory,  Sabellius,  on  the  other  hand,  referred  all  the  three 
names  of  the  Trinity  to  relations  wholly  coordinate.  The 
names  Father,  Logos,*  and  Holy  Ghost,  would,  according  to 
him,  be  in  like  manner  designations  of  three  different  phases, 
under  which  the  one  divine  essence  reveals  itself.  All  the  three 
were  joined  together  in  order  to  designate,  in  a  manner  which 
exhausted  the  whole  truth,  the  relation  of  God  to  the  world. 
There  would  thus  be  a  general  antithesis  between  the  Abso- 
lute, the  essence  of  God  in  himself,  the  ^orac,  which  must  be 
regarded  as  the  pure  designation  of  the  Absolute,  of  the  ov ; 
and  the  Trinity,  by  which  would  be  denoted  the  different  rela- 
tions of  the  self-evolving  juovac  to  the  creation.  We  have,  it  is 
true,  several  sayings  of  Sabellius,  from  which  one  might  infer 
that  he  distinguished  God  the  Father,  as  well  as  the  Logos  and 
the  Holy  Ghost,  from  the  /iovae  in  itself ;  as,  for  instance,  when 
he  taught  that  the  Monad  unfolded  became  the  Trinity,  f 
But  in  other  places  he  clearly  identified  the  Father  with  the 
/uo^ac5  and  considered  him  as  the  fundamental  divine  subject, 
which,  when  hidden  within  himself,  was  the  pure  Monas  (the 
6V),  and,  when  revealing  himself,  unfolded  his  essence  to  a 
Trinity,  as  he  expressly  says,  "  The  Father  remains  the 

*  Or,  according  to  Baur's  view,  "  Son." 

f  'H  /U.OVKS  •ffi.a.ruvSt.'tffa.  yiyon  rgias.  Athanas.  orat.  IV.  c.  Arian.  s.  13. 
We  may  especially  advert  to  the  fact,  that  the  question  occurred  even  to 
Athanasius,  whether  Sabellius  did  not  distinguish  the  /u,ovd;  from  the 

Father.        'Exro«    il  /juy  ii    teyoft'&vn    <7ea.£  Kvru  [AOVKS    aXAo    <ri  tern    <ra,odc,    <rw 

<7fK<ri(>M, "flffTi  tivtt.1  fAOVKOX,  t'lTU,  XCtl  <^O,Tt^tt  XKl  v'tOV   KCil  VfVlVfJblZ*        But  aS  Atha- 

nasius,  in  this  place,  is  only  aiming  to  show  Sabellius  that,  conceive  of  the 
matter  as  he  might,  he  must  still  find  that  he  fell  into  absurdities,  we 
ought  not  to  lay  too  much  stress  on  this  imputation  of  consequences,  in 
order  to  determine  the  doctrine  really  taught  by  him.] 
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same,  but  evolves  himself  in  the  Son  and  Spirit."*  It  is  this 
only  that  distinguishes  Sabellius  from  the  other  Monarchians 
— he  received  the  whole  Trinity,  and,  with  the  rest,  the  doc- 
trine of  the  Holy  Spirit,  into  his  Monarchian  theory. 

Sabellius  endeavoured  to  illustrate,  by  various  comparisons, 
the  way  in  which  the  one  divine  essence  comes  to  be  called  by 
different  names,  according  to  the  different  relations  or  modes 
of  activity  into  which  it  enters.  What  the  Apostle  St.  Paul 
says  of  the  relation  of  the  many  operations  and  gifts  to  the 
one  Spirit,  who,  abiding  in  his  oneness,  exhibits  himself  not- 
withstanding in  these  manifold  forms,  was  by  Sabellius  trans- 
ferred to  the  self-evolution  of  the  Monad  into  the  Triad."]* 
That  which  is  in  itself,  and  continues  to  be,  one  in  its 
manifestation,  presents  itself  as  threefold.  He  seems  to 
have  made  use  of  an  illustration  drawn  from  the  sun  in  these 
words: — "As  in  the  sun  we  may  distinguish  its  proper 
substance,"):  its  round  shape,  and  its  power  of  communicating 
warmth  and  light,  so  may  we  distinguish  in  God  his  proper 
self-subsistent  essence,  the  illuminating  power  of  the  Logos, 
and  the  power  of  the  Holy  Spirit,  in  diffusing  the  warmth  and 
glow  of  life  through  the  hearts  of  believers."§  Adopting  the 
language  of  the  church  as  to  "  three  persons  "  (tres  personae, 
rpia  Trpo'o-ujTra),  he  took  it  in  quite  a  different  sense — to  denote 
different  parts  or  personifications,  which  the  one  divine  essence 

*  'O  «r«T'/j£  o  KUTOS  pi*  Iffn,  yfXaruvtTcu  &  tig  viov  zcu  •ffvtvfta,.  Athanas. 
orat.  IV.  s.  25.  I  do  not  see  with  what  propriety  it  can  be  asserted  that 
here  Athanasius  has  not  allowed  Sabellius  to  use  his  own  language,  but 
has  imputed  to  him  a  mode  of  expression  to  which  he  was  a  stranger. 
Even  when  Sabellius  designates  the  Father  as  one  of  the  •fffauna.,  it  by 
no  means  follows,  as  some  have  asserted,  that  he  could  not  have  employed 
this  name  also  to  designate  the  ^a?.  The  same  name  which  designates 
the  uv  in  itself  serves  also  to  distinguish  it  from  the  different  phases  of 
its  self-manifestation  and  self-communication.  In  its  relation  to  the 
other  ITIVOIKI  under  which  God  is  conceived,  the  one  which  designates 
originally  God's  essence  in  itself  is  also  the  name  of  a  particular  ivtwK, 
different  from  the  others.  When  God  speaks  as  the  uv,  this  too  is  a 
<x£o<ruffov ,  in  which  he  presents  himself. 

f   "tlffftg  ^ ICUglffllf   •X.Kplffp.KTUV   i'tffi,     TO  $1    O.VTO     fVlUfAK,     OUTU     X.O,}    0    <Xa,Tri(> 

'o  avrog  iffri,  <ff\a.Tvvi<rou  d\  tig  vlov  xa,i  -xrvtv^a.      Athanas.  Orat.  IV.  S.  25. 

J  The  o'v,  the  ftovdg. 

§  Epiphan.  hseres.  62.  I  leave  it  undetermined  whether  Sabellius 
made  use  of  the  illustration  of  the  trichotomy  of  man's  nature — body,  soul, 
and  spirit.  It  seems  to  me  unlike  his  usual  subtle  manner. 
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assumed  according  to  varying  circumstances  and  occasions. 
According  as  God  was  to  be  represented  as  acting  in  this  or 
that  particular  way,  so,  he  argued,  would  the  same  one  subject 
be  introduced  in  the  sacred  scriptures,  under  different  personi- 
fications,* as  Father,  Son,  or  Spirit.f 

According  to  this  theory,  the  self-development  of  the  divine 
Essence,  proceeding  forth  from  the  unity  of  its  solitary,  abso- 
lute being,  is  the  ground  and  principle  of  the  whole  creation. 
The  self-declaring  of  the  Supreme  Being  —  the  ov  becoming 
Logos  J  —  is  the  ground  of  all  existence.  Hence,  says  Sabel- 

*  It  is  plain  from  Sabellius's  language  that  this  was  the  only  sense 
that  he  attached  to  the  term  ^do-u'rov.  The  word,  however,  has  some- 
times been  taken  in  the  signification  of  "  countenance,"  and  in  this 
sense  applied  to  explain  the  ideas  of  Sabellius  ;  but  I  must  object  to  this 
as  arbitrary  and  unwarranted. 

f  "Eva  fjt.lv  &IVBII  rrf  uvoffrdirsi  rov  8-sov,  wgntru'x'oiuir&ai  ^l  vvro  rtis  ygxipr,;, 
^icttpogus,  Kara,  ro&ittfi*  TWS  uvroxtifAlvtjs  'ix.tx.cr  ran  %,££/«$,*«;  vvv  ptv  rets  vtK.rgizec.s 
\eiurcZ,  vfiptr&ivKi  tyuvds)  'OTOC.V  rovrou  X.KIOO;  h  rov  vropffcavrov^  vvv  31  Taj,  uloa 
vuv  31  TO  rov-ffvivftoc.ro?  vtfoliuicrSa.i  TT/JOffuviiov.  Basil,  ep.  214,  S.  3. 


Ti&o-Sou.  Ep.  235,  S.  6.  Tov  Kvrov  Stay  IVK  rS  vvroxui*.lvia  ovru,,  vr^os  rag 
ixacrrort  •ffu.^K-ffi^frovffoc.s  %f  s/aj  p.irot.fjt,o^ou[^tvov^  vuv  fjbiv  u$  vratrigK,  vuv  §8  &>$ 
vloV)  vvv  u;  rd  eiytov  vrvtufjucx,  otahi'yiffQai.  Ep.  210. 

J  We  may  here  notice  the  theory  of  Dr.  Baur.  He  maintains  that 
Sabellius  did  not  consider  the  Logos  to  constitute  one  of  the  vgdo-uvcc,  of 
the  Triad,  but  conceived  this  notion  as  holding  an  altogether  different 
relation  to  the  Godhead.  The  Logos,  according  to  Baur,  would  only 
denote  what  stood  opposed  to  the  pure  being  of  deity  in  itself  —  the  prin- 
ciple which  supported  and  maintained  this  being  in  the  form  of  an 
actual,  concrete  existence.  It  is  first  of  all  and  only  in  this  divine 
being,  when  become  an  actual,  concrete  existence,  that  Father,  Son,  and 
Holy  Ghost  constitute  three  coordinate  designations,  exhausting  the 
whole  sphere  of  this  being,  and  corresponding  to  the  three  momenta,  or 
periods  of  the  universe,  in  its  historical  development.  Hence,  again, 
they  would  not  subsist  simultaneously,  but  follow  one  after  the  other  ;  so 
that,  when  the  rtpoffeoirov  of  the  Son  made  its  appearance  in  Christ,  the 
vpruien  of  the  Father,  which  belonged  to  the  Old-Testament  period, 
would  disappear  ;  and,  in  like  manner,  the  Holy  Spirit  would  take  the 
place  of  the  Son  when  the  latter  disappeared.  But  I  cannot  possibly 
admit  that  this  ingenious  combination  correctly  represents  the  theory. 
On  the  contrary,  it  would  be  quite  contrary  to  the  whole  analogy  of  the 
opinions  and  modes  of  thinking  in  this  period  to  suppose  that  the  notion 
of  the  Logos  was  thought  to  be  independent  of  that  of  the  Father,  and 
even  prior  to  it.  And  in  the  language  of  Sabellius  himself  all  those 
expressions  relating  to  a  ytwZv,  a  -r^dxxnv  of  the  Logos,  refer,  without 
doubt,  to  the  presupposed  notion  of  the  Father.  Baur  appeals,  it  is 
true,  to  the  words  of  Sabellius  already  cited  (in  note  f),  where  a 
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lius,  "  God  silent,  is  inactive  —  but  speaking1,  is  active."*  But 
especially  in  the  human  soul  did  he  recognise  a  symbol 
of  the  divine  Logos.  So  Philo  maintained  that  no  created 
existence  can  resemble  the  6V,  but  that  the  soul  was  created 
after  the  image  of  the  Logos.  The  condition,  then,  of  the 
soul's  existence  was,  that  God  broke  silence  —  the  6V  became 
Logos,  or  that  he  caused  the  Logos  to  proceed  from  him  — 
begat  the  Logos  from  himself.  Hence  Sabellius  could  say,  in 
reference  to  mankind,  "  To  the  end  that  we  might  be  created, 
'  the  Logos  came  forth  from  God  (or  was  begotten)  ;  and,  because 
he  came  forth  from  God,  we  exist.  "f 

But  when  these  souls,  by  sinning,  swerved  from  their  true 
destination,  which  was  to  represent  the  image  of  the  divine 
Logos,  it  became  necessary  for  the  archetypal  Logos  himself 
to  descend  into  human  nature  in  order  to  realize  and  perfect 
the  image  of  God  in  humanity,  and  to  redeem  the  souls  which 
are  akin  to  him.  In  his  views  as  to  the  person  of  Christ 
Sabellius  coincides  with  Beryllus.  The  remarks  we  made  on 
the  doctrine  of  the  latter  apply  also  to  that  of  the  former. 
It  is  in  Christ  that  the  Logos  was  first  hypostatizecl,  but  only  in 


Ki  is  attributed  as  well  to  the  Father,  as  such,  as  to  the  other 
•ff^ofu'ffoe.,  and  is  represented  as  common  to  all  the  three  ^aa-wcra.  But 
manifestly  this  $/aXi'ys<rSa<  has  no  reference  to  the  proper  notion  of  the 
Logos.  The  author  in  that  passage  is  treating  simply  of  the  different 
parts  or  personifications  under  which  the  same  divine  subject  is  intro- 
duced in  the  sacred  scriptures,  speaking  sometimes  as  the  Father,  some- 
times as  the  Son  (which  here  indeed  is  not,  in  the  sense  of  Sabellius, 
identified  with  the  Logos  absolutely),  and  sometimes  as  the  Holy  Spirit. 
The  Logos,  therefore,  may  well  be  regarded  as  one  of  the  three  •jf^oauvat. 
Again,  according  to  the  scheme  of  Sabellius,  the  transition  from  the 
Monad  to  the  Triad  begins  with  the  tf-Xarvv^Sa*  of  the  ov.  But  the 
srXa<rwv£o-S«/  is  necessarily  connected  with  the  generation  of  the  Logos. 
At  this  point,  then,  a  separation  into  the  several  v^offtuvtx,  must  be  already 
supposed.  And  if  the  notion  of  the  Logos  was  intended  to  designate  the 
universal  sphere  to  which  all  the  three  -jefau-jra.  belong,  there  would  be 
an  incongruity  in  conceiving  the  Logos  and  the  Son  as  correlative 
notions,  and  in  ascribing  the  incarnation  to  the  Logos  in  particular. 

*   Tov    Stov    fftuvruvra.    /M.EV    avsvs^yjjrov,    XaXouvra    1>\    Iff-^vtiv.       AthanaS. 

orat.  IV.  s.  11. 

t  "lv«  v)/*t7i  xriffSwfJbiv,  *T£o/JX9^v  o  Xayaj,  xeti  vrgoiXSovrog  aurou  tfffttv. 
Athanas.  orat.  IV.  s.  25  ;  or,  A/  fi/u-Zs  yiylvinra.^  <T£«/3x»iSjj.  L.  c.  s.  11. 
The  words  would  give  another  sense,  if  we  chose  to  understand  them  as 
referring  to  the  xuiw  x<nV/?,  and  to  the  incarnation  of  the  Logos.  But 
taking  themes  they  read,  and  as  they  are  cited  by  Athauasius,  the 
meaning  ascribed  to  them  above  must  be  regarded  as  the  most  natural. 
VOL.  II.  Y 
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a  transient  form  of  manifestation.  The  divine  power  of  the 
Logos  appropriated  to  itself  a  human  body,  and  begat  by  this 
appropriation  the  person  of  Christ.  "We  may  compare  this 
theory  of  Sabellius  with  the  doctrine  taught  by  a  class  of 
Jewish  theologians,  who  held  that,  like  the  sun  with  his  rays, 
so  God  caused  to  proceed  from  himself  and  then  withdrew 
again  his  power  of  manifestation,  or  the  Logos  ;  in  other  words, 
that  the  Angelophanies  and  Theophanies  of  the  Old  Testa- 
ment are  nothing  else  than  different  transitory  forms  of  mani- 
festation of  this  one  power  of  God.*  In  a  similar  manner 
Sabellius  conceived  of  the  Theophany  in  the  manifestation  of 
Christ.  He  made  use  of  the  same  image :  God  caused  the 
power  of  the  Logos  to  go  forth  from  him  as  a  ray  from  the 
sun,  and  then  withdrew  it  again  into  himself,  f 

When  Sabellius  expressed  himself  in  strict  accordance  with 
his  system  he  applied  the  name  Son  of  God  to  the  personality 
resulting  from  the  hypostatizing  of  the  Logos.  J  The  Logos  in 
himself  was  only  Logos  ;  it  was  upon  his  humanization  that  he 
first  became  the  Son  of  God.§  But  though  it  was  the  original 
doctrine  of  Sabellius  that  the  term  Son  of  God  was  not  to  be 
applied  to  the  Logos  in  himself,  but  only  to  Christ,  yet  the 
adherents  of  this  system  (as  appears  from  the  quotations  of 
Athanasius),  explained  themselves  differently  on  this  point. 
Either,  they  said,  the  man  into  whom  the  Logos  entered,  but 
not  the  Logos,  was  the  Son  of  God ;  ||  or,  both  taken  together, 
that  which  resulted  from  the  union  of  the  human  nature  with 
the  Logos  was  the  Son  of  God  ;  ^[  or,  again,  the  Logos  itself, 
so  far  as  it  was  hypostatized  in  the  manner  described,  was 

*  Dial.  c.  Tryph.  Jud.  f.  358.    As  the  light  issues  from  and  returns 
back    to    the    Sun,    ourus    o    vrarwg,    'ora.it  p>ov*.nra,i,   "Suva/aw  a.vro 
Ton7,   toi}  orav  fiov^tjreti,   TaA^v  a.ya,ffriXXii   tig   ia-vrov. 

•f  'SI;   vfo   fatov  vrifjb(p$i7e-a,v  ax-riVa,   xect  tfa,)*iv   &lf   rov  yXio 

Epiphan.  hacres.  62. 

J  It  was  somewhat  different,  when  (perhaps  by  way  of  accommodation 
to  the  church  terminology),  speaking  of  a  generation  of  the  Logos,  he 
styled  him  the  Son  in  a  certain  figurative  and  improper  sense. 

§  'Ev  a/>%»)  plv  uveti  Xoyov  airbus'  erg  ^l  IvnvSguvTiirt,  rort  uvoMKffSai 
vlov'  trgo  yix,(>  TJJJ  tsr/<pavs;«j  /*»j  ttvcu  w/ov,  aXXa  ^.oyov  povov'  »«,}  utrnio  o 
Xoyos  ou,fc,  lygvtTO)  oitx,  uv  yrgortgov  ffu,^  ovrus  o  Xoyos  vlo$  yiyovt,  ov»  uv 
ngorgpov  vto;.  Athanas.  orat.  IV.  s.  22. 

jj   Toy  avS^srav,  ov  \Qof/i7iv    o    Xtyo;.  avrov    itva.1    rov    vlov    rov    S-tov — rov 
u*ovoytv)i,   Kiti   ijj'/i  Xoyovy   vlov.      L.  C.  S.  20. 
Syvsasva  a.445T«a   ulog.      L.  C.  S.  21. 
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styled  the  Son  of  God.  All  these  three  modes  of  expression 
might  doubtless  flow  out  of  one  system.  Again  :  by  reason 
of  this  connection  of  ideas,  it  might  too  be  said,  the  Logos  is 
called  the  Son  of  God,  not  in  respect  to  essence,  but  only  in 
reference  to  a  certain  relation.* 

It  follows  from  the  whole  context  of  this  system  that  in  it 
the  personality  of  Christ  could  not  be  regarded  as  possessed 
of  an  eternal  subsistence,  but  only  as  a  transitory  manifesta- 
tion. The  ultimate  end  of  all  is  thus  fixed  by  Sibellius: 
the  Logos,  after  having  conducted  to  perfection  the  souls 
created  in  his  image,  was  to  return  to  his  original  being,  into 
oneness  with  the  Father  f  —  the  rpmc  would  again  resolve 
itself  into  the  /jovae.J  Whence  it  necessarily  follows,  that, 
when  everything  has  reached  this  ultimate  end,  God  once 
more  resumes  into  Himself  the  power  of  the  Logos,  which  had 
been  hypostatized  into  a  self-subsistent,  personal  existence, 
and  thereupon  this  personal  existence  is  itself  annihilated. 

The  question,  however,  now  arises,  whether  it  was  not  the 
opinion  of  Sabellius  that,  after  Christ  had  accomplished  his 
work  on  the  earth,  God,  upon  His  ascension  to  heaven,  forth- 
with reabsorbecl  this  ray  which  had  flowed  from  Himself  to 
constitute  the  personality  of  Christ.  The  manner  in  which 
Epiphanius  represents  the  doctrine  seems  to  favour  this  view. 
For  he  says  that,  according  to  this  theory,  after  the  Son  had 
accomplished  all  that  was  necessary  for  the  salvation  of  man/- 
kind,  he  was  carried  up  again  to  heaven,  like  a  ray  of  light 
flowing  from  the  sun  and  returning  to  it  again.§  The  com- 
parison of  this  statement  with  the  above-mentioned  doctrine 
of  the  Jewish  sect  respecting  the  Theophanies,  where  a 
similar  image  is  employed,  would  seem  to  confirm  this  view. 
And  we  may  suppose  some  such  connection  of  ideas  as  this  : 
after  God  had  resumed  into  Himself  the  personifying  power  of 
the  Logos,  then  the  quickening  of  believers  distinctly  and 
individually  by  the  divine  power  in  the  form  of  the  Holy 


*   Ketr'  \<r'mi(t,v  vtov  XiytffSctt  rov  Xoyov.     Athanas.  orat.  IV.  S.  8. 
f   A/   rif^cis  yiyivvrirai,  xa,}  pity  ripa,;  uvxr^^n,  "vet  %,  utrvrio  r,v.      L.  C. 
S.  12.  J  L.  c.  s.  25. 

§   TlifAtpS-ivra,  rov  vtov  xxtgu  von,  arvrtg  axr7va,  xa,}  IpyetffKfitvov  rot,  foivroe, 
iv   < 


v   <ru   xffftu  ra,  rtjf  oxovopas  T*J? 
avaX^Sevra  ^\   auSig   11;   ovgecv'bv,  u;   vfo    fa'iou  wt{A<p3-i~<riKv  ax<r~vx,  xoit 

tig    70V     Y&tOV    KVK^OKfAOVfCtV. 

Y  2 
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Spirit  was  to  take  the  place  of  the  former.  When,  how- 
ever, we  consider  that  Sabellius  appears  to  describe  the 
ETrivoia  of  the  Son  of  God,  which  the  Logos  had  assumed, 
as  something  permanent,  something  which  was  to  end  only 
when  this  entire  ^Xarva^oQ^  whereby  the  Monad  had  become 
Triad,  should  cease — when,  i.  e.,  the  purpose  which  the  whole 
was  to  subserve  had  been  attained* — we  are  disposed  rather  to 
conclude  that  his  opinion  was,  that  the  person  of  Christ  would 
only  cease  to  exist  with  this  final  consummation.  Although 
Epiphanius  entertained  a  different  opinion,  yet  this  may  have 
arisen  from  his  not  understanding  exactly  the  true  sense  of 
what  Sabellius  had  said  respecting  the  ultimate  purpose  of  the 
redemption. f  This  will  explain,  too,  how  Sabellius  could  join 
in  the  anathema  pronounced  on  such  as  believed  not  in  the 
Father,  Son,  and  Holy  Ghost,f  for  he  considered  all  the  three 
TTjOoVwTra  as  continuing  until  that  final  consummation.  But 
the  question  still  arises,  how,  if  Sabellius  defined  the  evolution 
of  the  Monad  to  the  Triad  to  be  something  which  preceded 
the  appearance  of  Christianity,  he  could  apply  this  to  the 
Holy  Spirit,  since,  according  to  his  opinion,  the  communication 
of  the  Holy  Spirit  is  only  a  consequence  of  the  redemption 
accomplished  by  the  hypostatized  Logos.  But  we  may  perhaps 
assume  that  he  supposed  a  certain  operation  of  the  Holy 
Spirit  even  in  the  ante-Christian  period,  and  particularly 
under  the  Old  Testament  dispensation ;  and  then  we  may 
perhaps  ascribe  to  him  some  such  connection  of  ideas  as  this  : 
The  ante-Christian  operation  of  the  divine  Spirit  holds  the 
same  relation  to  the  operation  of  the  same  Spirit  which  is 
owing  to  the  personal  manifestation  of  the  Son  of  God,  or  to 
that  which  is  to  be  entitled  the  Holy  Spirit  in  the  stricter 

*  T»JJ  %/>£/«;  •Trt.vieuStiffvs.     Athanas.  orat.  IV.  s.  25. 

f  After  this  statement  we  may  understand  why  Dionysius  of  Alex- 
andria (Euseb.  1.  VII.  c.  6)  accused  Sabellius  of  many  blasphemies 
against  God  the  Father  (for  in  this  light  such  an  expression  as  the 
expansion  of  the  divine  Monad  into  the  Triad  must  have  appeared  to  the 
Origenists),  of  great  unbelief  with  regard  to  the  incarnation  of  the 
Logos  (inasmuch  as  he  looked  upon  it  only  in  the  light  of  a  transitory 
manifestation  of  the  divine  power),  and  of  great  insensibility  (axa/5-S>j<r/a) 
in  respect  to  the  Holy  Spirit  (because  he  denied  his  reality  and  objec- 
tivity, and  had  represented  him  as  nothing  more  than  single  transitory 
emanations  of  divine  power). 

J  According  to  Arnobii  conflictus  cum  Serapione.  Bibl.  patr.  Lugd. 
T.  VIII. 
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sense,  as  the  operation  of  the  Logos  in  itself,*  under  the  Old 
Testament  dispensation,  holds  to  the  operation  of  the  Son  of 
God  under  the  New  Testament  dispensation.  We  may  here 
refer  to  the  remarks  we  lately  madef  concerning  those  who  are 
said  to  have  distinguished  the  Holy  Spirit  by  which  the 
apostles  were  inspired  from  the  Spirit  of  God  in  the  prophets. 
And  thus  the  Triad  of  Sabellius  would  possess  also  an  historical 
significancy,  having  some  reference  to  the  succession  of  events. 
At  the  legal  stage,  where  a  wide  gulf  divides  God  and  man- 
kind, God  reveals  Himself  as  the  Father.  In  the  Old  Testa- 
ment, therefore,  there  is  found  along  with  this  the  preparatory 
agency  of  the  Logos  and  the  Spirit,  which  operated  until  the 
Logos  hypostatized  himself  in  Christ  and  became  the  Son  of 
God ;  and  by  virtue  of  this  intimate  union  of  God  with 
humanity,  the  Spirit  of  God  also  becomes  a  real,  individual, 
animating  principle  in  the  human  personalities  which  it  takes 
possession  of.  if 

The  ultimate  end,  then,  was  considered  by  Sabellius  to  be 
the  restoration  of  the  original  unity  —  that  God,  as  the  abso- 
lutely one,  should  be  all  in  all ;  in  which  sense,  probably,  he 
interpreted  the  words  in  1  Corinth,  xv.  28.  But,  in  this  case, 
what  were  his  views  respecting  the  continued  duration  of  the 
separate  created  existences?  Did  he  suppose  that  at  length 
all  existence,  as  it  had  been  begotten  from  God  through  the 
mediation  of  the  Logos,  would  at  the  close  of  this  mediation 
return  back  into  God,  and  that  then  no  existence  would  any 
longer  subsist  beside  Him  ?  Since  the  Christian  belief  of  a  per- 
sonal and  eternal  life  rests  on  the  belief  in  the  eternal  dura- 
tion of  the  personality  of  Christ,  we  might  conclude  that,  as 
Sabellius  made  Christ's  personality  to  be  a  mere  transitory 
appearance,  he  must  have  hald  similar  views  also  of  all  per- 
sonal existence.  And,  in  general,  he  who  has  not  felt  that  all 
personal  existence,  by  its  very  nature,  can  only  be  something 
subsisting  for  eternity  —  he  who  can  make  up  his  mind  to 

*  "  In  the  Old  Testament,"  said  Sabellius,  "  no  mention  is  made  of 
the  Son  of  God,  but  only  of  the  Logos "  (^-/j  ttfiffSai  l»  r*i  «r«x«/a  -riot 
viou,  axx«  vs^t  loyou).  Athanas.  orat.  IV.  s.  23,  which  perhaps  would 
lead  us  also  to  presume  a  peculiarity  in  his  mode  of  explaining  passages 
in  the.  Old  Testament. 

t  P.  300,  note  f,  and  the  passage  there  quoted  from  Origen's  Com- 
mentary on  the  Epistle  to  Titus. 

t  See  Theodoret.  fab.  hseret.  II.  c.  9. 
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regard  any  personal  existence,  and  especially  the  most  perfect 
of  all,  as  nothing  more  than  an  ephemeral  appearance,  will 
soon  come  to  conclude  the  same  of  all  personal  existence. 
The  pantheistic  element  which  lies  under  such  a  mode  of 
apprehension  may  easily  push  him  further.  Athanasius  *  saw 
that  these  consequences  would  follow  from  the  system  of 
Sabellius.  But  as  Athanasius  himself,  though  the  warm 
opponent  of  this  system,  only  signalizes  this  as  a  consequence 
flowing  from  it,  and  does  not  by  any  means  charge  it  upon 
Sabellius  as  a  position  actually  maintained  by  him,  we  should 
be  far  less  warranted  in  ascribing  to  him  such  a  pantheistic 
denial  of  immortality,  which  assuredly  would  have  been 
severely  reproved  by  his  Christian  contemporaries.  However, 
this,  the  first  shaping  of  Monarchianism,  which  was  at  least  in 
some  degree  akin  to  the  pantheistic  tendency,  remains  at  all 
events  a  noticeable  historical  phenomenon. 

It  is  true  we  need  no  outward  cause  to  account  for  the 
origin  of  such  a  system,  springing  as  it  did  from  a  mind  so 
speculative  as  we  must  suppose  that  of  Sabellius  to  have  been. 
But  since  this  system  presents  so  many  points  of  resemblance 
to  the  Alexandrian-Jewish  theology,  the  statement  of  Epipha- 
nius  that  Sabellius  borrowed  his  system  from  an  apocryphal 
gospel  derived  from  the  same  locality  (the  evayytXiov  KCLT' 
AlyviTTiovg^  deserves  examination. 

In  this  gospel  Christ  is  said  to  have  communicated  to  his 
disciples,  as  a  doctrine  of  esoteric  wisdom,  some  similar 
notions  on  the  relation  of  the  Monad  to  the  Triad  : — "  If  the 
multitude,  who  cannot  rise  to  the  conception  of  the  highest, 
simple  unity,  hold  God  the  Father,  the  Son,  and  the  Holy 
Ghost  to  be  different  divine  beings,  they  should  be  taught,  on 
the  other  hand,  that  Father,  Son  *  and  Holy  Spirit  are  but  one, 
being  only  three  different  forms  of  manifestation  of  the  same 
divine  essence."f  Moreover,  the  doctrine  akin  to  the  pantheistic 

*  E<  Vva  titbits  Kfts^eafJiAv^  vpd^X^iv  o  Xoyo;,  xcti  woozXB-cvTos  0,117011  IffjAtv, 
JJjXan  art  ava%<w£oyv<raj  avrov  11;  rov  vrurlga,  OVKITI  i<r'ofA&u..  Athanas.  orat. 
IV.  S.  25.  Het^iv^^of^ouvros  TOV  Xeyou,  ol%  v<ra.^n  YI  xrtffis.  L.  C.  S.  25. 

f  Exhibition  of  the  gospel  history  according  to  the  Egyptian  (the 
Alexandrian)  tradition. 
J  Epiphan.  hseres.  62.     Concerning  this  gospel :  'Ev  ul™  ya.^  *«xx« 

raiouJTu,  us  kv  vra.(>y,$vffrop  (AVfrnpifabus  \x  -ff^offufou  <rou  ffurfjoag  avajp/arra;,  u; 
avrou  $r,Xouvros  <ro7s  petBttTtxTs,  rov  alrov  rival  Va-Ttga,  rov  ai/rov  sivai  f/«y, 

TOV   avrlv    itveii   eiyiov   Kvivu.a.     For  explanation  we  may  refer  to  the 
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element  of  Sabellianism,  viz.  that  all  contrarieties  will  be  finally 
resolved  into  unity,  seems  to  have  been  set  forth  in  this 
gospel ;  for  to  the  question  of  Salome,  when  his  kingdom 
should  come,  Christ  replies,  "  When  two  shall  be  one,  and  the 
outer  as  the  inner,  and  the  male  with  the  female ;  when  there 
shall  be  no  male  and  no  female." 

Soon  after  Sabellius  we  see  Monarchianism  revived  in 
an  opposite  form  by  Paul  of  Samosata,  bishop  of  Antioch. 
With  the  single  exception  that  he  admitted  the  doctrine  of  the 
Logos,  though  modified  in  accordance  with  his  own  system, 
he  had  little  or  nothing  peculiar  to  distinguish  him  from  the 
Artemonites,  with  whom  indeed  he  was  usually  compared 
by  ancient  writers.*  But  it  is  worth  while  to  notice  the 
contrast  which  these  two  forms  of  Monarchianism  (resulting 
out  of  the  evolution  of  the  doctrine  of  the  Trinity  in  this 
period)  present  to  each  other,  not  only  in  respect  to  their  pecu- 
liar mode  of  apprehending  the  doctrine  concerning  Christ,  but 
also  to  the  whole  intellectual  tendency  on  which  they  were 
severally  founded.  While  in  Sabellianism  the  human  and 
personal  element  in  Christ  was  made  simply  a  transitory  form 
of  the  manifestation  of  the  Divine,  the  theory  of  Paul  of 
Samosata,  on  the  other  hand,  insists  chiefly  on  the  human 
personality  of  Christ,  while  it  regards  the  Divine  only  as 
something  which  supervenes  from  without.  Sabellianism  indeed 

passage  in  Philo,  de  Abrahamo,  f.  367,  where  it  is  said  that  the  ov,  from 
which  proceed  the  two  highest  ^wei/u.&i;,  the  vewrtxri,  and  the  /3«<nX<x»j, 
appears  as  one  or  as  threefold  according  to  the  different  positions  at 
which  the  souls  that  are  more  or  less  purified  stand.  If  the  soul  has 
risen  above  the  revelation  of  God  in  the  creation,  to  the  intellectual 
intuition  of  the  ov,  then  for  that  soul  the  Trinity  rises  to  Unity — the  soul 
beholds  one  light,  from  which  proceed,  as  it  were,  two  shadows ;  it  sees 
God's  essence,  and  also  those  two  modes  of  operation  (merely  shadows) 
which  fall  off  from  his  transcendent  light.  I'^rvv  <pavr«ffixv  Ivos  vvroxii- 
[Atvov  xaraXa^/Javs/,  TOV  p.\v  <ug  ovro;,  <ro7v  V  aXXa/v  ^vo7v,  us  av  a.-7fccvya.Z>o- 

fAiVUV     O.'TtO    TOVTOU    ffXlUV.          Next  '.       Tloiglfcll    7*1    OpO.TlX,'/!    3/avfl/a     TOTS    fJ,\V    £VCJ, 

T'OTI  §8  rgiuv  <pavTa<r/«v ;  ivog  (tlv,  orav  aix^ta;  x,<&a.fitloa.  vt  iJ'VX.W  xa'  [W 
(Aovov  <ra  vr^'/iS-Yi  TdJV  a.ftiQtJbtuv  d.XXu,  xetl  T/iv  ytirovei  /u-ova^o;  SyaSa  uyripftci.a'O!, 

x-rX.  There  is  also  a  striking  resemblance  between  Sabellius'  mode  of 
expression  and  that  which  belongs  to  the  Clementines,  a  work  which 
proceeded  from  some  Jewish-Christian  Theosophist.  Clementin.  H.  16, 
C.  12:  Kara  ya.^  ix<ra./riv  xai  fft>ffToX'/iv  vt  povctg  ^t/aj  iivui  vo/jj^ira.!. 

*  Baur,  who  attacks  me  on  account  of  this  assertion,  contributes, 
however,  by  his  own  representation  of  the  matter,  which  he  interposes 
apart  from  his  own  remarks,  to  confirm  the  same  view. 
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tended  towards  a  Pantheism  which  confounded  God  with  the 
world,  but  in  the  theory  of  Paul  we  discern  a  deistic  tendency 
which  fixes  an  impassable  gulf  betwixt  God  and  the  creation  — 
which  admits  of  no  community  of  essence  and  of  life  between 
God  and  humanity. 

The  Logos  —  so  Paul  of  Samosata  taught  —  is  in  God  nothing 
else  than  reason  in  man,*  —  the  Spirit  in  relation  to  God  is  sim- 
ply what  the  spirit  is  in  relation  to  men.  As  he  controverted 
the  doctrine  of  a  personal  Logos,  so  too  he  declared  himself 
opposed  to  the  theory  of  an  incarnation  of  the  Logos,  of 
an  indwelling  of  its  essence  in  human  nature.  He  would  only 
concede  that  the  divine  reason  or  wisdom  dwelt  and  operated 
in  Christ  in  such  manner  as  it  did  in  no  one  else.t  To 
the  way  in  which  Christ  developed  himself,  as  man,  under  the 
divine  influence,  J  is  to  be  attributed  the  fact  that  he  outshone 
in  wisdom  all  other  messengers  of  God  that  preceded  him. 
He  is  to  be  styled  the  Son  of  God  simply  because  he  was,  in  a 
sense  in  which  no  other  prophet  before  him  had  been,  an 
organ  of  the  divine  wisdom  which  revealed  itself  through  him. 
Paul  of  Samosata  is  said  to  have  employed  the  expression, 
"Jesus  Christ,  who  comes  from  below"  ('IrjvovQ  Xp«rroe 
jcarwScv),  in  order  to  indicate  that  the  Logos  did  not  assume  a 
human  body,  but  that  Christ,  as  man,  had  been  deemed  worthy 
of  being  exalted  to  this  peculiar  union  with  God  by  means  of 
such  an  illumination  from  the  divine  reason  ;  §  as,  indeed,  for 
the  same  reason,  Paul  affirmed  that  the  divine  Logos,  having 
come  down  and  imparted  his  influence  to  Christ,  rose  again  to 
the  Father.  |]  Although  by  this  theory  Christ  was  regarded  as 
a  mere  man,  yet  Paul,  adopting  the  phraseology  of  scripture 


*  "fifing  lv  avSguvov  xafilx  o  Ilio;  *.oyo;.     Epiphanius,  hseres.  67. 
^'jEveixrjffett  iv  O.VTW  T>JV  ffotytKV,   us  \v   eutitvi  a.X>.u.      He  taught  ol  trvyyt- 
yivwffSai  TU   uvSguvivu  TV?  ffo^ief.v  cvcrtuSus,  aXXa    XUTCC,    voie<rr>ra.       Paul's 

words,  as  cited  in  Leontius  Byzantin.  c.  Nest,  et  Eutychen  ;  which  work, 
till  lately,  had  been  known  only  in  the  Latin  translation  ;  but  the  frag- 
ment of  Paul,  in  the  original  Greek,  has  been  published  from  the 
manuscript  in  the  Bodleian  library  at  Oxford,  in  Erlich's  Dissertation, 
de  erroribus  Pauli  Samosat.  Lips.  1745,  p.  23. 

J  I  agree  with  Baur  on  this  point,  viz.  that  there  is  no  satisfactory 
evidence  for  supposing  that  Paul  of  Samosata  denied  the  supernatural 
birth  of  Christ. 
it   §  See  the  synodal  letter  in  Euseb.  1.  VII.  c.  SO. 

(I  'EXS&iv     o    &oyt>s    twpyyifft    XK}    povov    XKI    o.vr,X^t    vgos    TOV    <ra<r££a,     n 

Epiphanius. 
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and  the  church,  seems  to  have  called  him  God  in  some  impro- 
per sense,  not  exactly  defined.  However,  he  here  employed  the 
antithesis  that  Christ  was  not  God  by  his  nature,  but  became 
so  by  progressive  development.*  If  his  language  was  strictly 
consistent  with  his  system,  he  certainly  referred  the  name  Son  of 
God  to  Christ  alone — the  man  thus  preeminently  distinguished 
by  God ;  and  he  therefore  invariably  and  strongly  maintained 
that  Christ,  as  such,  did  not  exist  before  His  nativity ;  that,  when 
a  being  with  God  before  all  time  is  ascribed  to  Him,  this  must 
be  understood  as  relating  only  to  an  ideal  existence  in  the 
divine  reason — in  the  divine  predestination.t  Hence,  when 
his  opponents,  judging  from  the  connection  of  ideas  in  their 
own  mind  rather  than  in  his,  accused  him  of  supposing  two  Sons 
of  God,  he  could  confidently  reply  that  he  knew  only  of  one 
Son  of  God.  J  It  is  possible,  however,  that,  when  it  was  for  his 
interest  to  accommodate  himself  to  the  terminology  of  the 

*  So  Athanasius  (de  Synodis,  c.  4)  represents  the  doctrine  of  the 
Samosatians  concerning  Christ:  "Ye-ngov  KVTOV  P.&TK  rvv  \va.vfyuvn<riv  \x 
vgoxo-rvs  T&tovrowffSou  a.lrov.  These  words  might,  indeed,  be  understood 
to  mean  that  Christ  first  raised  himself  to  the  divine  dignity  through 
the  moral  perfection  which  he  had  attained  by  his  own  human  efibrts. 
But  if  this  were  his  opinion,  he  would  doubtless  have  said,  as  the 
Socinians  afterwards  did,  that  Christ  raised  himself,  by  what  he  had 
accomplished  in  his  life  on  earth,  to  such  divine  dignity,  in  virtue  of  his 
glorification.  But,  in  all  the  other  citations  from  him,  we  find  no 
evidence  of  such  a  separation  made  by  Paul  between  that  which  Christ 
was  originally  and  that  which  he  became  by  his  own  efforts  and  his  own 
doings.  In  the  system  of  Sabellius,  what  Christ  was,  over  and  above  all 
other  men,  is,  in  fact,  traced  to  the  very  circumstance  that  he  stood  from 
the  beginning  under  the  special  influence  of  the  divine  reason  or  wisdom. 
The  •ff^ox.ofn  forms  here  simply  the  antithesis  to  the  xura.  tyvcnv — to  the 
civuStv  answers  the  xdruSiv  —  and  so,  accommodating  himself  to  the 
church  phraseology,  he  is  reported  to  have  said,  e«V  ^  rJfj  vafi'ivov, 
Ssos  lx  Na£*gs9'  ty&iV.  Athanas.  c.  Apollinar.  1.  II.  s.  3. 

t  In  the  synodal  letter  to  Paul  of  Samosata,  published  by  Turrian 
(cited  in  Mansi,  Concil.  I.  f.  1034) — the  only  credible  document  among 
those  made  known  by  him  relating  to  these  transactions — this  opposite 
thesis  is  set  up,  viz.  that  the  Son  of  God  existed  vgo  uluvuv  ov  •Trgoyvcafftt 
eUx'  olffia,  xa.}  vvroffTiiffti :  from  this  we  may  infer,  then,  that  Paul  taught 
the  Contrary :  Tax  viev  rov  Biou  ol-£  Ifofffa-ffii,  dXAa  vrftoyvuffii  xrX.  This 

is  confirmed  also  by  the  representation  of  Athanasius,  who  says  of  Paul's 

doctrine    concerning    Christ,    Aoyav    ivi^yov    \\    ou/>a,vov    xtxt    rotpiav  Iv  O.VTU 
,  TU  fjt.\v  •zr/soognrftM   VTQO   etieavuv  oW«,   TTI   ol   uvrtif&ii  lx   o-va^aalr   avu- 
K.     c.  Apollinar.  1.  II.  s.  3. 
l-jo  lviffrxirBix.i  vlov;.     Leont.  Byzant. 
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church,  he  also  employed   the  expression  of  a  generation  o 
the  Logos,  but  in  a  sense  of  his  own,  and  understanding  by  it 
nothing  but  the  procession  of  the  Logos  to  a  certain  outward 
activity  —  the   beginning   of  its  creative   agency  —  what  was 
usually  designated  by  the  phrase  Xoyoc  Trpotyoptwg.* 

Of  this  man's  character,  the  bishops  and  clergy,  who  com- 
posed the  synod  that  condemned  his  doctrines,  give  a  very 
unfavourable  account.f  They  describe  him  as  haughty,  vain- 
glorious, and  self-seeking  —  a  man  that  eagerly  entered  into 
secular  matters.  It  is  true  the  accusations  of  polemical  op- 
ponents, especially  opponents  so  passionate  as  these  were,  are 
entitled  to  little  confidence  ;  but  in  the  present  case  they  con- 
tain too  much  of  a  specific  character  to  be  supposed  to  have 
been  wholly  without  foundation  ;  and  unhappily  the  picture 
accords  but  too  well  with  what  we  otherwise  learn  respecting 
the  bishops  of  the  large  towns  (Antioch,  for  instance,  the 
great  capital  of  Roman  Asia  in  the  East).  J  These  districts 
were  at  this  time  governed  by  Zenobia,§  Queen  of  Palmyra, 
who  is  said  to  have  been  friendly  to  Judaism.  ||  Paul  is 
accused  of  having  sought  to  present  the  doctrine  concerning 

*  This  is  made  probable  by  the  opposite  thesis  in  the  before-cited 
synodal  letter  :  Aia  TOV  Koyou  o  •ra.Trip  -rtivra,  Tfrainxtv,  ol%  us  5/'  opyavov, 

QUO       US     01      \VTia  TYI  [JtiTi;    OLVUtfOffToirOtl)     yiVVJiffOLVTOS     fJlilV      TOV      vroLTOOS      TOV      ViOV      US 

H^uffKv  ivigyiiotv  xoc,}  \vuvoffra,<rov.  From  this  it  may  be  inferred  that  Paul 
had  spoken  of  a  'ffoQia.,  tfiffry/tr!  avmrflWaroj,  and  by  the  yivvviffts  of  the 
xdyos  understood  nothing  else  than  an  Ivs^ytix  avvrotrrctTo;  of  God  as  the 
Creator.  From  this,  however,  it  does  not  certainly  follow  that  he 
himself  made  use  of  the  expression  ytwmris. 

t  Euseb.  1.  VII.  c.  30. 

j  See  what  Origen  says  in  Matth.  f.  420,  ed.  Huet,  or  vol.  IV.  T. 
XVI.  s.  8,  p.  24,  ed.  Lomm.  :  "  We,  who  either  do  not  understand  what 
the  teaching  of  Jesus  here  means,  or  who  despise  these  express  admo- 
nitions of  our  Saviour  himself  —  we  proceed  so  far  in  the  affectation  of 
pomp  and  state  as  to  outdo  even  bad  rulers  among  the  pagans,  and,  like 
the  emperors,  surround  ourselves  with  a  guard,  that  we  may  be  feared 
and  made  difficult  of  approach,  especially  by  the  poor.  And  in  many  of 
our  so-called  churches,  particularly  in  the  larger  towns,  may  be  found 
rulers  of  the  church  of  God  who  would  refuse  to  own  as  their  equals 
even  the  best  among  the  disciples  of  Jesus  while  on  earth. 


§  Married  to  the  Roman  commander  Odenatus,  who  had  made  himself 
independent  of  the  Roman  empire. 

[I     ItudctiBCi   nv  Z*jvo/3/«,    x«<    IlayXov    rtpoiffTvi    voi>    "Setftoc'K'rzu},       AthanaS. 
hist.  Arianor.  ad  Monachos.  s.  71. 
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Christ  in  a  dress  acceptable  to  Jewish  modes  of  thinking, 
expressly  with  a  view  to  gain  favour  with  this  princess.  But 
there  is  no  evidence  in  support  of  this  charge;  the  fact 
requires  no  such  explanation ;  and  the  constancy  with  which 
Paul  adhered  to  his  convictions,  even  after  political  circum- 
stances were  changed,  suffices  to  vindicate  him  from  such 
an  imputation.  It  is  more  probable  that  his  intercourse  with 
Jews  about  the  person  of  the  queen,  with  whom,  as  one  ef  her 
court,  Paul  stood  in  high  consideration,  may  have  had  some 
influence  in  giving  this  turn  to  his  doctrinal  opinions — though 
we  are  under  no  necessity  of  supposing  even  this.  His  pecu- 
liar doctrinal  opinions  may,  too,  have  contributed  to  procure 
him  the  favour  of  the  queen.  He  did,  however,  employ  his  con- 
nection with  this  powerful  patroness  to  his  secular  advance- 
ment, and  to  surround  himself  with  the  affairs  and  honours 
of  the  state.  In  direct  opposition  to  ecclesiastical  rules  which 
had  already  been  publicly  expressed,  at  least  in  the  "Western 
church  (see  above),  he  held  a  secular  office  highly  incompa- 
tible with  the  vocation  of  a  bishop.*  At  Antioch  the  profane 
custom  of  showing  approval  of  popular  preachers,  by  the 
waving  of  handkerchiefs,  exclamations  of  applause,  and  the 
clapping  of  hands,  seems  already  to  have  passed  from  the  theatre 
and  rhetorical  schools  to  the  church — a  practice  which  put 
church-teachers  on  the  same  level  with  actors  and  declaimers. 
The  vain-minded  Paul  was  delighted  with  all  this ;  but  the 
bishops,  his  accusers,  saw  clearly  how  contrary  it  was  to  the 
decency  and  order  becoming  the  house  of  God.  The  church 
hymns,  which  had  been  in  use  ever  since  the  second  century, 
he  banished  as  an  innovation  ;  proceeding  probably  on  the 
principle,  which  at  a  later  period  was  also  advanced  by  others, 
that  nothing  ought  to  be  sung  in  the  church  but  pieces  taken 
from  Holy  Scripture.  In  all  probability  he  ordered  that,  in 
place  of  those  church  hymns,  Psalms  only  should  be  used. 
There  is  no  good  reason  for  the  conjecture  that  Paul  did  this 
merely  with  the  view  of  flattering  his  Jewish  patroness, 

*  The  office  of  Ducenarius  procurator  (not  to  be  confounded  with  the 
Ducenarius  judex),  so  called  because  the  pay  amounted  to  200  sestertia. 
See  Sueton.  Claudius,  c.  24 ;  Cyprian,  ep.  68.  It  is  possible  that  he 
was  already  in  possession  of  this  office  when  elected  bishop ;  in  this  case 
the  bishops  would  accuse  themselves  for  tolerating  such  an  infraction  of 
the  ecclesiastical  laws. 
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Zenobia.  It  is  more  probable  that,  well  knowing  how  deep 
an  impression  those  hymns  of  the  church  made  on  the  minds 
of  the  hearers,  he  hoped,  together  with  those  ancient  songs  of 
praise  to  Christ,  to  expel  also  from  the  hearts  of  men  the 
sentiments  they  enforced.  When  we  are  told  that  the  man 
who  so  carefully  weighed  every  expression  which  was  applied 
to  Christ  delighted  in  the  incense  of  extravagant  flattery,  which, 
under  the  form  of  odes  and  declamations,  even  in  holy  places, 
was  heaped  on  himself,  and  in  being  called,  in  the  swollen, 
rhetorical  language  of  the  times,  an  angel  come  down  from 
heaven,  we  are  not  indeed  to  give  implicit  faith  to  such  stories 
from  the  mouths  of  heated  opponents  ;  still  we  have  no  reason 
whatever  to  reject  them  as  wholly  false. 

It  seems  to  have  been  the  design  of  Paul  of  Samosata 
gradually  to  insinuate  his  peculiar  views  of  Christ  into  the 
minds  of  his  flock.  To  this  end  the  change  which  he 
introduced  with  regard  to  the  use  of  church  hymns  was 
intended  to  contribute  ;  and,  as  we  have  seen,  he  contrived 
in  some  instances  to  give  his  own  meaning  to  the  ter- 
minology of  the  church.  This  may  have  made  it  diffi- 
cult to  convict  him  of  erroneous  doctrine ;  and  it  was  not 
till  after  many  unsuccessful  disputations  that,  at  a  synod 
convened  in  269,  the  ^presbyter  Malchion,  an  expert  dialec- 
tician, at  last  succeeded  in  bringing  him  to  an  open  avowal 
of  his  opinions.*  He  was  thereupon  deposed,  and  his  bishop- 
ric conferred  on  another ;  but  as  he  still  had  a  party  in  his 
favour,  and  was  moreover  patronized  by  Zenobia,  it  was  im- 
possible to  carry  the  decree  into  execution  until  the  year 
272,  when  Zenobia  was  conquered  by  the  emperor  Aurelian. 
The  latter  referred  the  matter  to  the  decision  of  the  Roman 
bishop,  f 

But  while,  in  the  Eastern  church,  the  struggle  with  this 
Monarchian  tendency,  which  gave  an  undue  prominence  to 
the  unity  in  the  Trinity,  had  the  effect  of  causing  the  distinc- 
tions and  gradations  within  it  to  be  more  precisely  marked, 
and  the  system  of  subordination,  which  had  been  reduced  by 

*  From  Eusebius'  expressions,  although  Theodoret,  to  whom  perhaps 
they  appeared  offensive,  explained  them  otherwise,  we  must  infer  that 
this  ecclesiastic,  too,  exercised  a  profession  not  wholly  befitting  his  spi- 
ritual calling,  that  of  a  rhetorician. 

f  See  vol.  I.  p.  196. 
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Origen  into  a  settled  form,  was  more  decidedly  pronounced,  a 
very  different  relation  was  gradually  working  itself  into  shape 
in  the  Western  church,  which  we  will  now  more  closely  consider. 

How  differently  the  same  Christian  truth  may  shape  itself 
to  the  apprehension  of  minds  which  have  been  differently 
trained,  is  seen  by  comparing  Origen  with  Tertullian.  To 
Tertullian,  accustomed  and  familiarized  to  material  notions  of 
the  divine  essence,  the  same  difficulties  would  not  present 
themselves  on  this  head  as  those  which  worked  on  the  philo 
sophical  mind  of  Origen.  He,  by  the  aid  of  his  material 
notions  of  emanation,  could  clearly  conceive  how  the  Godhead 
might  cause  to  proceed  from  its  own  essence  a  being  possessed 
of  the  same  substance,  only  in  an  inferior  degree,  and  stand- 
ing in  the  same  relation  to  the  former  as  a  ray  of  light  to  the 
sun.  He  asserted,  therefore,  the  doctrine  of  one  divine  Es- 
sence, shared  in  a  certain  gradation  by  three  persons  most 
intimately  connected.* 

The  Son,  so  far  as  it  concerns  the  divine  essence,  is  not 
numerically  distinct  from  the  Father  ;  the  same  essence  of 
God  being  also  in  the  Son ;  but  he  differs  in  degree,  being  a 
smaller  portion  of  the  common  mass  of  the  divine  essence.']' 
Thus  the  prevailing  view  in  the  Western  church  came  to  be 
this :  one  divine  essence  in  the  Father  and  Son ;  but,  at  the 
same  time,  a  subordination  in  the  relation  of  the  Son  to  the 
Father.  Here  were  conflicting  elements.  The  process  of 
development  must  decide  which  of  the  two  should  gain  the 
preponderance.  This,  then,  constituted  the  difference  between 
the  two  churches : — that  while,  in  the  Eastern  church,  the 
prominence  given  to  the  distinctions  in  the  Trinity  did  not 
leave  room  for  the  consciousness  of  the  unity,  in  the  Western 
church,  on  the  other  hand,  the  unity  of  essence,  once  decidedly 
expressed,  caused  the  element  of  subordination  to  retire  more 
and  more  into  the  background. 

Thus,  from  a  difference  in  the  process  of  the  development 
of  doctrine  in  the  two  churches,  an  opposition  of  views  naturally 
arose  on  this  subject ;  as  we  see  in  the  case  of  the  above-men- 
tioned council  at  Antioch,  in  269,  which,  in  the  heat  of  the 
polemical  opposition  to  Monarchianism,  was  led  to  condemn 
the  expression  "  bfjioovffiov"  answering  to  the  doctrinal 

*  Una  substantia  in  tribus  cohserentibus. 

t  Deus  de  deo,  modulo  alter,  non  numero.    Adv.  Praxeam. 
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formula  of  the  West,  "  una  substantial  *  And  we  also  see, 
in  another  noticeable  phenomenon,  a  premonitory  symptom  of 
those  doctrinal  controversies  which,  in  the  fourth  century, 
sprang  out  of  the  opposition  thus  prepared  between  the  two 
churches. f 

The  doctrine  of  Sabellius,  and  his  mode  of  interpreting  the 
phraseology  of  the  church,  in  accordance  with  his  own  system, 
having  crept  in  among  the  bishops  of  his  province,  Dionysius, 
bishop  of  Alexandria,  felt  it  incumbent  on  him,  since  the  whole 
of  that  diocese  fell  under  his  supervision,  to  issue  a  pastoral 
letter  in  condemnation  of  these  spreading  tenets.J  The  oppo- 
sition into  which  he  was  thus  brought  with  the  Sabellian 
denial  of  the  hypostases  led  him  to  express  the  distinction  of 
hypostases,  and  consequently  also  the  doctrine  of  subordination, 
in  a  more  unqualified  manner  than  he  would  otherwise  have 
done.  He  made  use  of  several  expressions  which  afterwards 
Arianism  was  able  to  fall  back  upon.  He  strongly  insisted  on 
the  position  that  the  Son  of  God  had  His  existence  by  the 
will  of  the  Father ;  he  styled  the  Son,  in  relation  to  the  latter, 
a  Troi^/m,  and  employed  many  striking  comparisons  with  a 
view  to  mark  His  subordinate  relation  to  the  Father.  He  is 
reported  to  have  made  use  of  expressions,  for  the  purpose  of 
affirming  with  emphasis  that  the  Son  received  His  existence 
from  the  Father,  which  afterwards  became  favourite  mottos  of 
Arianism ;  as,  for  example,  that  He  did  not  exist  before  He 
was  begotten ;  there  was  a  moment  when  He  did  not  as  yet 
exist. §  He  also  declared  himself  opposed  to  the  Homoousion. 

*  See,  e.  g.,  Athanas.  de  Synod,  s.  43 ;  Hilar.  de  Synod,  s.  86. 

t  As  this  admits  of  a  natural  explanation  from  the  system  of  doctrines 
held  in  the  Alexandrian  school,  and  as  moreover  the  reasons  urged  by 
the  council  against  this  expression  of  the  church's  answer  perfectly  to 
this  system,  the  account  is  for  these  reasons,  if  there  were  no  other,  ren- 
dered probable.  The  Arians,  from  whom  we  receive  the  account,  are, 
it  is  true,  suspicious  witnesses  on  such  a  point,  but  the  fact  that  their 
warm  opponents,  Athanasius,  Hilarius  of  Poitiers,  and  Basilius  of  Caesa- 
rea,  quote  the  same  account  from  their  mouth,  without  contradicting  it, 
may  be  considered  as  a  confirmation  of  its  truth. 

|  The  letter  to  Ammonius  and  Euphranor,  of  which  fragments  have 
been  preserved  in  Athanasius'  work  on  the  doctrines  of  Dionysius. 

§  Athanas.  de  sententia  Dionysii,  s.  14.  For  the  purpose  of  giving 
strong  emphasis  to  the  olx,  d.ti  5v,  he  is  reported  to  have  said,  Ov»  fa  #$* 
yivvnSy,  <£xx'  rtv  *o<ri  on  olx,  »jv.  Being  a  disciple  of  Origen,  he  may 
have  expressed  himself  in  the  latter  way,  to  mark  perhaps  a  beginning 
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Certain  individuals,  to  whom  these  expressions  of  Dionysius 
appeared  a  disparagement  of  the  divine  dignity  of  Christ,  laid 
their  complaints  before  Dionysius,  bishop  of  Rome ;  and  the 
latter  was  thereby  led  to  compose  a  work,*  wherein  he  opposed 
to  the  different  tendencies  of  the  Eastern  church  that  system 
of  the  unity  of  essence  which  had  become  already  matured  in 
the  Western  church,  arid  from  which  every  trace  of  subordina- 
tion had  been  almost  obliterated. f  Besides  the  Sabellian,  he 
attacks  two  other  tendencies.  He  says  that  he  had  heard  that 
many  among  their  teachers  J  had  fallen  into  an  error  directly 
opposed  to  that  of  Sabellianism,  viz.  Tritheism  ;§  that  they  had 
separated  the  holy  unity  into  three  hypostases,  totally  alien  and 
totally  separated  from  one  another.  Yet  we  can  hardly  re- 
concile it  with  the  general  shape  of  Christian  thought  and 
speculation  among  the  Orientals  to  suppose  that  those  teachers 
did  really  assume  the  existence  of  three  essences,  equally  with- 
out beginning,  and  standing  in  no  relation  of  dependence  on 
each  other.  Here  assuredly  the  Roman  bishop  has  but  fol- 
lowed the  reports  of  others,  who  so  interpreted  the  explanations 
of  those  teachers.  It  is  probable  that,  while  in  their  conflict 
with  Sabellianism  they  only  cared  to  mark  broadly  and  strongly 
the  distinction  of  the  hypostases,  they  may  have  so  expressed 
themselves  as  to  furnish  some  colour  for  those  complaints. 
The  third  among  the  erroneous  views  censured  by  the  Roman 
Dionysius  was  precisely  that  very  one  which  regarded  the  Son 
of  God  as  a  creature,  and  assigned  a  beginning  to  his  exist- 
ence— the  error  which  some  were  disposed  to  ascribe  to  Diony- 


of  existence,  but  no  beginning  in  time.  But,  in  truth,  it  is  impossible, 
since  Dionysius'  work  has  not  been  preserved  entire,  to  determine  with 
any  degree  of  certainty  what  his  language  really  was,  so  as  to  distin- 
guish what  he  actually  did  say  from  the  conclusions  which  men  thought 
proper  to  draw  from  his  words. 

*  'Avurpovv,  fragments  of  which  work  have  been  preserved  in 
Athanasius'  book  on  the  decrees  of  the  Council  of  Nice. 

t  We  still  perceive,  however,  some  remains  of  the  old  system  of 
subordination,  when  the  Father,  as  the  ag%»7,  the  God  of  the  universe,  is 
styled  absolutely  the  Almighty.  T»jy  <rg<«8«  sis  ev«,  &Wsp  t'n  xofv<pjv 
<r/v«,  TOV  Qt&v  TUV  oXeuv  TOV  •fxvToxpccToptx,  Xtyu,  ffuyxKpotXcuevffScti  x,eu  ffvvd- 

yiirSat  *a,<ru,  aLvdyx.vt.     Athanas.  de  decretis  synodi  Nicense,  s.  26. 

J   His  words  are,  1.  C. :   TIs^vtrfAttt  tJvai  TIVKS  ruv  <ra,£  iifMV 
KCti   oidxffxovTuv   TOV  Sj7ov   Xoyov  TavTtis   v$Yiyir\<ra,s   Trig 

§  O?  xctra 
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sius  of  Alexandria.  Now,  had  the  latter  clung1  pertinaciously 
to  the  opposite  views  which  on  this  subject  really  did  exist 
between  himself  and  the  Roman  Dionysius,  had  he  given  still 
greater  distinctness  and  prominence  to  the  differences  between 
his  own  and  the  Roman  form  of  doctrine,  and  set  himself  to 
defend  them,  the  signal  would  have  been  given  for  a  contro- 
versy which  might  have  terminated  in  a  separation  of  the  two 
churches. 

But  Dionysius  demeaned  himself  according  to  that  spirit,  so 
superior  to  dogmatic  narrowness,  which  had  descended  to  him 
from  his  great  master  Origen.  The  common  groundwork  of 
the  Christian  faith  was  with  him  of  more  value  than  any 
subordinate  differences  of  opinion ;  he  was  more  anxious  to 
preserve  alive  a  consciousness  of  unity  than  to  give  prominence 
to  the  dividing  points  of  opposition.  Without  manifesting 
any  resentment  to  his  accusers,  who  had  resorted  to  a  foreign 
bishop,  and  one  so  eager  to  obtrude  himself  as  a  judge  in  the 
concerns  of  other  churches  ;  without  being  ruffled  even  by 
that  bishop  himself,  who  seems  to  have  spoken  in  the  tone  of  a 
judge  rather  than  of  a  colleague,  he  endeavoured,  with  calm- 
ness and  prudence,  and  without  denying  his  own  convictions, 
so  to  explain  the  offensive  propositions  (by  pointing  out  their 
connection  with  his  whole  system)  as  to  remove  all  scruples 
against  them,  even  from  those  who  adopted  the  principles  of 
the  Roman  church.  He  expounded,  in  the  manner  of  Origen, 
the  notion  of  the  eternal  generation  of  the  Logos.  He  was 
even  willing  to  tolerate  the  term  bpoovaiov,  so  far  as  it  was 
employed  to  denote  simply  the  relationship  of  essence  between 
the  Son  of  God  and  the  Father,  and  to  distinguish  him  from 
all  created  beings ;  though  he  had  to  object  to  it,  that  it  was  a 
term  not  hitherto  sanctioned  by  ecclesiastical  use,  and  nowhere 
to  be  found  in  the  holy  scriptures — objections  of  little  weight, 
we  must  allow,  against  a  dogmatic  term,  since  the  changes 
arising  from  the  progressive  development  of  the  dogmatic 
spirit  generally,  and  the  new  errors  which  would  impede  it, 
may  render  necessary  new  expressions  ;  and  since,  in  such 
cases,  all  that  is  really  important  is  to  see  that  the  notion 
which  the  dogmatic  term  is  to  convey  is  itself  clearly  deducible 
from  the  scripture  doctrine.  By  this  self-denying  moderation 
of  Dionysius  the  dispute  was  brought  to  an  end,  and  a  schism 
avoided  which  might  have  rent  the  bonds  of  Christian  fellow- 
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ship.*  It  is  true  this  merely  practical  union  had  no  power 
of  enduring  influence.  The  oppositions  which  had  once  made 
their  appearance  in  the  process  of  doctrinal  development  must 
assert  again  their  rights  within  the  sphere  of  thought,  and 
continually  strive  towards  their  reconciliation  in  a  higher 
unity. 

In  the  doctrine  concerning  the  Holy  Spirit,  the  want  of 
correspondence  between  what  was  contained  in  the  Christian 
consciousness  and  its  notional  expression  strongly  manifested 
itself.  In  the  first  youthful  age  of  .the  church,  when  the 
power  of  the  Holy  Spirit  made  itself  to  be  so  mightily  felt  as 
a  new,  creative,  transforming  principle  of  life,  it  was  still  very 
far  from  being  the  case  that  the  consciousness  of  this  Spirit, 
as  one  identical  with  the  essence  of  God,  had  been  thoroughly 
and  distinctly  impressed  on  the  understanding. 

If  we  except  the  Monarchians  and  Lactantiusfi  men  were 
generally  agreed  in  holding  the  personality  of  the  Holy  Ghost. 
The  conception  of  his  reality  and  objective  essentiality  coin- 
cided in  the  Christian  thought  with  the  conception  of  his 
personal,  self-subsistent  existence.  But  the  logical  consist- 
ency of  their  system  of  subordination  in  the  doctrine  of  the 
Logos  compelled  the  church  fathers  to  conceive  of  the  Holy 
Spirit  as  subordinate  to  the  Father  and  the  Son  ;  the  first 
of  the  beings  produced  by  the  Father  through  the  Son  ;  — 
and  we  shall  recognise  the  influence  of  this  tendency  of 
thought  subsisting  in  the  Eastern  church  as  late  as  towards 
the  end  of  the  fourth  century.  When,  on  the  one  hand, 
men  felt  themselves  constrained,  by  the  demands  of  the  Chris- 
tian consciousness  and  of  Scripture,  to  recognise  in  the  Holy 
Spirit  something  beyond  a  created  existence,  to  bring  him  into 
nearer  relation  to  the  Son  of  God,  and  assign  him  a  place  in 
the  Trinity  —  and  were  driven,  on  the  other  hand,  by  the  logical 
consistency  of  the  theory  of  subordination,  to  represent  him  as 
the  first  being  created  by  the  Logos,  through  whom  God 

*  See  the  fragments  of  the  second  letter  to  the  bishop  Dionysius, 
under  the  title,  "EXtyxos  xai  asraAoy/a,  in  Athanasius  de  sententia  Dio- 


uys. 

f  Who  is  supposed  to  have  explained  the  Holy  Spirit  as  the  sanctify- 
ing energy  of  the  Father  and  of  the  Sou,  eum  vel  ad  Patrem  referri  ve 
ad  Filiura  ;  et  sanctificationem  utriusque  personse  sub  ejus  nomine  de 
monstrari.  Vid.  Hieronym.  ep.  41.  ad  Pamach.  et  Oceanum. 

VOL.  II.  'L 
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called  all  things  into  existence — many  contradictions  arose  in 
the  theory  proceeding  from  such  different  assumptions,  and 
led  to  further  efforts  to  place  the  doctrine  in  its  right  shape. 
Thus,  in  Justin  Martyr  especially,  we  observe  a  wavering  of 
this  sort,  between  the  idea  of  the  Holy  Ghost,  as  one  of  the 
members  of  the  Trinity,  and  a  spirit  standing  in  some  re- 
lationship with  the  angels.*  In  Origen,  also,  we  observe 

*  The  reasons  which  have  been  urged  by  Roman  Catholic  and  Pro- 
testant theologians  against  my  exposition  of  Justin's  expressions  respect- 
ing the  Holy  Spirit  are  insufficient  to  make  me  abandon  it.  See  the 
literature  on  this  dispute  in  a  monography  on  Justin,  by  Semisch,  II.  p. 
318,  which  is  remarkable  for  its  completeness  and  solidity.  The  at- 
tempt has  been  made  to  show  that  Justin's  notions  of  the  essence  of  the 
angels  and  of  creatures  generally  were  irreconcilable  with  that  view ; 
this  objection,  however,  is  met  by  our  remarks  in  the  text.  Contradic- 
tory assertions  ought  not  to  be  considered  anything  strange  at  this 
stage  of  the  development  of  doctrine  :  unless  we  are  willing  to  go  back 
to  old  doctrinal  prejudices,  and  to  overlook  once  more  the  essential  cha- 
racter of  the  process  of  historical  development  (the  besetting  sin  of  a 
certain  narrow  and  narrowing  church  tendency,  of  which,  however,  I 
cannot  accuse  many  of  my  opponents),  they  must  appear  rather  as  a 
matter  of  course.  On  the  same  grounds  I  must  protest  against  what 
Herr  Diaconus  Semisch  alleges  as  evidence  against  the  truth  of  my  view 
of  the  matter,  where  he  says,  "  No  representation  certainly  clashes  so 
much  as  this  with  the  scriptural  position  and  the  common  feeling  of  the 
ancient  church."  But  as  concerns  the  scriptural  position,  we  have 
nothing  to  do  with  that  question  here.  The  unevolved  elements  of  the 
divine  Word  must,  in  its  process  of  development  for  the  human  mind, 
go  through  manifold  intermediate  forms.  The  position  taken  by  Justin 
constitutes  one  among  these  historically  conditioned,  intermediate  forms. 
And  as  respects  the  common  Christian  feeling,  we  do,  in  truth,  recognise 
such  a  common  feeling,  by  which  the  church  in  all  ages  is  knit  together ; 
but  this  common  feeling  did  not  at  once  find  its  corresponding  expression 
in  the  forms  evolved  by  the  understanding.  Of  the  two  passages  from 
Justin  which  we  are  concerned  with  at  present,  one  is  where  Justin,  in 
confronting  the  charge  of  a$so<r>?j,  enumerates  the  objects  of  religious 
worship  among  the  Christians ;  Apol.  II.  f.  56 :  'E*i7vov  r&  xa,}  rov  <jra.£ 
avTov  vtov  l^'oy-ra,  xou  ^Ba|«VT«  Wftci;  TOMTU,  xcu  TOV  ruv  aiXXuv  t<?ro/u.svuv 
xcit  iZou.oioVjU.ivtuv  ayaSuv  ayy'^uv  ffrgarovi  <ffvsup,»  r&  vo  WgoQ'/irixov  ffifi'o- 

fAiSa,  xa.1  f^oa-xwou^v.  Now  Semisch  affirms  that  it  is  contrary  to  the 
laws  of  language  and  of  logic  to  refer  the  word  axx/wv  to  that  which 
follows  after.  But  the  simple  question  is,  whether,  in  a  writer  like 
Justin,  such  an  instance  of  negligence  in  style  may  not  well  be  sup- 
posed. Even  if,  with  Semisch,  we  take  the  passage  in  this  way,  and 
suppose  that  under  the  term  aXX^v  Justin  had  in  mind  Christ,  and 
understood  the  word  a,yytXo;  at  one  and  the  same  time  in  the  more 
general  sense  (of  a  messenger  of  God)  and  the  more  limited  one  (of 
angel) — this  assuredly  would  be  as  harsh  a  construction  as  the  former, 
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the  two  elements  coming-  together, — the  sound  Christian  view, 
producing  itself  out  of  the  immediate  unevolved  elements  of 
the  Christian  consciousness,  and  the  speculative  view,  standing 
in  no  sort  of  relation  to  it.  On  the  one  hand,  he  considers  the 
Holy  Spirit  as  the  substance  of  all  the  gracious  gifts  proceed- 
ing from  God,  communicated  through  Christ,*  the  source  of 
sanctification  to  believers  ;  and  then  he  describes  him,  notwith- 
standing, as  only  the  first-begotten  of  the  Father  through  the 
Son,  to  whom  not  only  being,  but  also  wisdom  and  holiness,  is 
first  communicated  by  the  Son ;  dependent  on  him  in  all  these 
relations,  f 

It  is  besides  worthy  of  notice  that,  in  the  dispute  with  the 
Monarchians,  the  doctrine  concerning  the  Holy  Spirit  was 
not  touched  upon  at  all — a  proof  how  little  men  had  busied 
themselves  as  yet  with  the  more  accurate  determination  of 
this  doctrine — how  very  unimportant  it  appeared,  compared 
with  the  doctrine  concerning  the  Logos.  It  was  quite  in 
keeping  with  the  mental  bent  of  the  Patripassianists  to  refer 
everything  to  the  undivided  God,  the  Father  in  Christ;  and 
to  consider  the  Holy  Spirit  simply  as  His  operation.  But 
when  the  doctrine  of  the  Holy  Spirit  assumed  the  important 
place  which  it  did  in  the  matured  system  of  Montanism,  the 
disputes  with  its  adherents  led  naturally  to  more  accurate 
investigations  of  this  doctrine.  Thus  we  know  that  Clement 

and  one  not  admissible  in  the  case  of  any  other  writer.  However,  in 
whatever  way  the  word  aAXwv  may  be  explained — a  circumstance  by  no 
means  decisive  as  to  the  whole  meaning  of  the  passage — it  still  remains 
the  easiest  and  best  way  to  account  for  what  we  find  here  associated 
together,  by  looking  to  the  connection  which  existed  between  the 
writer's  notions  of  the  Holy  Spirit  and  of  the  angels.  But  in  no  case 
can  I  concede  to  Hr.  Semisch  that  by  the  angel  of  God,  the  power  sent 
by  Christ  for  our  assistance  (Dial.  c.  Tryph.  f.  344),  Justin  could  have 
understood  anything  else  than  the  Holy  Spirit.  The  reference  to  the 
passage  in  the  3rd  of  Zechariah  has  nothing  to  do  with  the  question  here  ; 
but  if  it  had,  it  would  be  rather  in  favour  of,  than  against,  this  inter- 
pretation. If  we  pay  any  regard  to  Justin's  peculiar  style  of  doctrinal 
language,  it  is  quite  impossible  to  understand  this  term  as  referring 
merely  to  the  moral  power  bestowed  by  Christ. 

*  "TA»j   TUV   £flgtfyuraM,    svigyrovftiyn    a.<ro    rou    Sto 
X^c-Toy.     In  Joann.  T.  II.  s.  (j. 

t  ®v  X,^>in  toixi  ro  ciyiov  f\ii>Uba.,  ^tcuxovouvro;  alrov  <ry  ifffoffroiffti,  el 
fjbovav  11$  TO  itvKi,  aXXa  xa<  <ro<f>ov  tJvati  xat  Xayixov  xa.}  ^/XMIOV  xat  <ra> 
o<ri<ro7ouv  %ori  avro  voiiv  <ruy%dvuv  xara  ftzroxw  TUV  vreosignfttvu 
Ivrivaiuv,  L.  C. 
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of  Alexandria  (in  whose  extant  writings,  however,  no  specula- 
tive determination  of  this  point  is  to  be  found)  intended,  in  a 
work  on  prophecy  (?r£pt  Trpo^T-eiac)  which  was  connected 
with  his  dispute  with  the  Montanists,  to  enter  into  a  fuller 
development  of  the  doctrine  concerning  the  Holy  Spirit.* 
Thus  Sabellius  was  the  first  who  received  into  his  Monarchists 
scheme  the  notion  also  of  the  Holy  Spirit.  In  this  dogma, 
too,  we  see  the  element  of  the  subordination  theory  more  and 
more  overcome  by  the  conception  of  the  one  substance  which 
was  matured  in  the  Western  church,  as  we  especially  see  in 
the  letter  of  Dionysius  bishop  of  Rome  to  Dionysius  bishop 
of  Alexandria  already  given,  f 

From  the  doctrine  concerning  God  (theology  in  the  stricter 
sense  of  the  word)  we  pass  to  the  doctrine  concerning  human 
nature  (Anthropology) — the  two  doctrines  being  in  their 
peculiar  Christian  acceptation,  most  intimately  connected ; 
both  deriving  their  peculiar  Christian  significancy  from  their 
particular  relation  to  the  doctrine  of  redemption — the  central 
fact  of  Christianity.  From  the  doctrine  of  God's  holiness 
proceeded  a  conception  of  sin  entirely  different  from  that  pre- 
sented in  the  mode  of  thinking  of  the  ancient  world  ;  and  this 
of  itself  had  the  greatest  influence  on  Anthropology. 

Again,  the  redemption,  in  which  all  mankind  is  destined 
to  participate,  on  the  one  hand  presupposes  in  all  men  a  need 
for  a — the  feeling  of  their  own  moral  insufficiency,  of  the 
inner  discord  in  their  own  hearts,  the  sin  and  guilt  which 
separate  them  from  God  ;  and,  on  the  other  hand,  the  consci- 
ousness of  a  recipiency  for  the  redemption,  as  a  quality  pos- 
sessed by  human  nature  in  general,  by  virtue  of  which  the 
redemption  may  find  a  point  of  union  in  the  soul's  free  act  of 
self-determination.  Both  are  intimately  connected ;  for  it  is 
out  of  the  recipiency  that  the  want  develops  itself,  and  the 
want  without  the  recipiency  would  be  a  lie  in  nature.  The 
very  consciousness  of  sin  and  guilt,  which  answers  to  the  need 
of  redemption,  too,  presupposes  a  something  akin  to  God,  ele- 


zyio 

oXuv  %l  n   ^IKVO^VI   auTW*  x,oii   OTI  rforl  'iffri  TO   eiyiov   wiuftx,  Iv   To7;   fftot   voo- 

<p>jT£/«;  xui  -ffipl  ^v^s  lsn^x$»7<r£<ra;  viptv.     Strom.  1.  V.  f.  591  ;  1.  IV.  f.  511. 

f  'EfAtfuXo^uotTv  TM  3-tu  xa,}  Iv^uiTKtr^ai  TO  etyuv  w.vfta,.      De   decretlS 

Synodi  Nicense,  s.  25. 
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vated  above  natural  necessity,  something  of  the  essence  of  a 
free  self-determination  of  the  spirit,  without  which  sin  and 
guilt  can  have  no  existence.  On  both  these  sides  the  general 
ideas  of  the  ancient  world  were  opposed  to  Christianity.  On 
the  one  side  was  a  moral  self-sufficiency,*  which  exhibits  itself 
in  its  extreme  phase  in  Stoicism — the  self-feeling  from  which 
proceeded  the  ethical  notion  of  a  peyaXo^v^a,  magnanimity, 
and  to  which  the  Christian  virtue  of  humility  appeared  to  be  a 
sort  of  self-degradation  :  on  the  other  side,  that  point  of  view 
which  made  man  dependent  on  natural  necessity,  and  caused 
moral  evil  to  be  regarded  as  something  having  its  ground 
therein — a  view  which,  while  it  admitted  the  notion  of  moral 
imperfection,  excluded  altogether  that  of  sin.  In  the  stoical 
doctrine  both  these  are  combined ;  we  have  there  as  well  the 
Autonomy  and  Autarchy  of  the  Wise  man,  as  the  necessity 
of  evil  in  order  to  the  harmony  of  the  universe.  And  though, 
in  regard  to  the  first  of  these,  the  opposition  which  the  funda- 
mental principle  of  the  ancient  world  presents  to  Christianity 
is  tempered  by  the  Platonic  philosophy,!  yet  it  is  thrown 
forth  in  still  stronger  light  on  the  other  ride,  while  all  evil 
is  there  regarded  as  something  involuntary,  being  derived 
from  a  deficiency  of  knowledge,  a  preponderance  of  the  natu- 
ral (of  the  v\ri)  over  the  rational  element  in  man,  by  virtue 
of  which  preponderance  the  rational  element  cannot  as  yet 
attain  to  a  free  development.  It  is  true  that,  in  this  respect, 
different  stages  in  the  development  of  Platonism  require  to  be 
distinguished,  according  as  a  tendency  predominated  (as  in  the 
case  of  Plotinus)  to  apply  and  carry  out  its  speculative  prin- 
ciples with  logical  consistency,  or  as  a  prevailing  interest  in 
behalf  of  religion  and  morality  operated  independently  of  those 
principles,  as  in  the  case  of  Plutarch,  who  so  earnestly  defends 
moral  freedom  against  the  stoical  doctrine  of  necessity.  But 
even  where  this  notion  of  freedom  was  most  strongly  insisted 
on,  as,  for  instance,  in  Aristotle,  who  combated  the  Platonic 
principle  that  evil  implied  the  absence  of  freedom,^  it  must 

*  The  Horatian  maxim,  bonam  mentem  mihi  ipse  parabo. 

t  See,  on  this  relation,  vol.  I.,  Introduction. 

j  Thus  he  understands  that  even  the  determinate  character  of  a  man, 
by  which  he  is  determined  in  his  judgments  and  actions,  is  itself  a  work 
of  freedom.  'E|  a£%»??  piv  l|55v,  <roiov->>i$  fj,yi  lyivia-Sai,  $10  ixo'vrss  tiffin. 
Nicom.  III.  7. 
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necessarily  have  been  beset  by  great  difficulties  in  endeavour- 
ing to  apply  the  notion  of  freedom  to  actual  life  ;  while  they 
thought  they  perceived  an  unconquerable  natural  character  in 
certain  tribes,  certain  classes  in  the  human  family,  who  had  no 
power  of  elevating  themselves  above  a  very  inferior  grade  of 
moral  culture.  But  even  these  restrictions  could  not  over- 
come the  idea  of  freedom  in  such  men  as  Aristotle.  Yet  they 
could  not  be  wholly  got  rid  of  until  the  power  of  evil  in 
humanity  was  generally  understood  to  be  something  not  ori- 
ginal, but  to  be  itself  traceable  in  the  first  instance  to  an 
original  act  of  freedom ;  and  when  a  power  was  introduced 
into  humanity  whereby  those  differences  of  nature  were  to  be 
equalized,  and  the  same  divine  life  imparted  alike  to  all.  It 
was  only  with  the  victory  over  the  nature-principle,  and  over 
the  aristocratic  leaning  of  antiquity,  that  the  idea  of  moral 
freedom  could  be  completely  established  in  all  its  rights,  as  a 
power  belonging  to  human  nature. 

Christianity,  then,  brought  about  an  important  revolution 
in  the  ethical  and  anthropological  views  of  mankind,  by  the 
doctrine  of  a  primitive  condition,  and  of  man's  loss  of  it  by  an 
act  of  his  own  free  will.  But  to  its  influence  belongs  also 
another  fact,  that  it  placed  Anthropology  in  connection  with 
the  doctrine  concerning  spirits  (Pneumatology),  inasmuch  as 
it  caused  the  essence  of  spirit,  as  the  image  of  God,  to  be 
recognised  as  the  common  element  in  man  and  all  ranks  of  the 
spiritual  world,  and  as  a  common  destination  having  its  ground 
therein  ;  inasmuch  as  it  presented,  on  the  one  hand,  the  fellow- 
ship of  one  divine  life  uniting  together  all  spirits  in  the  king- 
dom of  God,  and,  on  the  other,  referred  the  origin  also  of  the 
ungodly  life  back  to  the  first  act  of  the  self-will  of  a  higher 
intelligence.  This  latter  fact  was  particularly  important  as 
opposed  to  the  heathen  view  of  sin  as  founded  in  nature,  and 
to  all  the  tendencies  which  led  men  to  regard  it  as  some- 
thing necessarily  rooted  in  -the  natural  organisation  of  man, 
in  the  union  of  a  reason  with  a  sense. 

Now,  while  the  true  interest  of  the  Christian  faith  requires 
the  union  of  the  momenta  here  unfolded, — the  combination  of 
all  that  has  reference  to  the  need  of  redemption,  and  of  all 
that  refers  to  the  capacity  for  redemption ;  and  the  separa- 
tion of  these  correlative  momenta  engenders  the  heretical 
element ;  still  the  greater  or  less  degree  of  prominence  given 
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to  the  one  or  the  other  of  these  momenta  depended  partly  on 
the  oppositions,  and  partly  on  the  peculiar  character  of  the 
different  tendencies  of  the  theological  spirit,. which  we  have 
previously  described.  As  respects  the  former,  the  opposition 
to  Gnosticism  is  here  especially  to  be  noticed.  Against  it 
there  was  no  need  (as  is  clear  from  an  exposition  of  the 
Gnostic  doctrines)  to  prove  in  the  first  place  the  existence  of 
a  schism  in  man's  nature,  and  of  a  need  of  redemption  grounded 
therein.  On  the  contrary,  as  the  Gnostics  asserted  an  original 
threefold  difference  of  human  natures,  but  acknowledged  a 
capacity  for  the  divine  life  only  in  one  of  these  classes,  it  was 
necessary  to  demonstrate  that  capacity  for  the  redemption  and 
the  power  of  moral  freedom  belonged  in  common  to  all.  The 
zeal  of  controversy  in  the  dispute  with  the  Gnostics  served  to 
repress  many  extremely  one-sided  theories,  to  which  men  were 
afterwards  led  by  separating  momenta  of  the  Christian  consci- 
ousness which  belong  together.  The  hypothesis  of  a  predes- 
tination of  natures  endangering  moral  freedom  was  thereby  kept 
in  check.  Those  passages  of  the  Old  Testament  (such  for 
instance 'as  speak  of  the  hardening  of  Pharaoh)  which  subse- 
quently furnished  a  support  for  such  doctrines,  but  which  the 
Gnostics  made  use  of  to  justify  their  accusations  against  the  God 
of  the  Old  Testament,  required  to  be  defended  against  them, 
by  showing  that  they  contained  a  meaning  capable  of  being 
reconciled  with  God's  love  and  justice  and  man's  indestruc- 
tible freedom.  Thus  it  belongs  to  the  characteristics  of  the 
position  which  this  period  held  in  the  evolution  of  the 
doctrines  of  the  Christian  faith,  that,  on  the  whole,  men  were 
far  from  framing  to  themselves,  out  of  a  few  dark  and  difficult 
passages  of  scripture, — from  which,  exclusively  considered, 
the  dogma  of  absolute  predestination  was  in  after  times 
derived, — a  doctrinal  system  to  which  they  sacrificed  all  other 
religious  interests  and  the  whole  analogy  of  Bible  faith.*  They 
went  rather  on  the  principle  of  holding  fast  to  that  which  by 

*  Opposed  hereto  were  the  hermeneutical  canons  which  Iranseus  set 
up  against  the  Gnostics ;  as,  for  example,  that  men  should  not  seek  to 
explain  senigmata  per  aliud  majus  senigma,  sed  ea,  quse  sunt  talia,  ex 
manifestis  et  consoimntibus  et  claris  accipiunt  absolutiones.  Lib.  II.  c. 
10,  S.  1.  Ta  (pavs^alj  iionft'sya  Itfihvff'i  rag  sra^a/SoAay,  KKI  Sice,  rr,;  <ruv 
X'&uv  -ro^vtftuv'ntf  Vv  trvftQuvov  ftiXeg  lv  fip7v  aiff^ffirai.  Lib.  II.  C.  28, 
s.  3. 
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a  comparison  of  the  different  passages  of  scripture  they  found 
to  be  the  collective  doctrine  which  lies  at  the  bottom  of  the 
whole-  On  this  point  those  who  took  the  lead  in  the  guidance 
of  the  church  were  uniformly  agreed  ;  arid  it  was  only  ignorant, 
uneducated,  and  at  the  same  time  arrogant  individuals  among 
the  laity,  who  were  inclined  to  fix  on  such  insulated  passages, 
and  run  into  downright  extravagances  of  doctrine.* 

It  belongs  further  to  the  common  ground  assumed  by  all 
Christians  in  opposing  Gnosticism,  that,  while  the  Gnostics 
regarded  Dualism  as  an  original  and  absolute  truth,  and  the 
schism  as  something  necessary  in  the  evolution  of  existence, 
necessary  to  appear  at  some  period  in  order  to  be  overcome, 
something  of  which  the  foundation  existed  in  the  world  of 
jEons  —  the  church-fathers,  on  the  other  hand,  in  opposition  to 
the  Gnostics,  agreed  in  tracing  everything  here  to  the  freedom 
of  the  creature.  The  Gnostics  were  accustomed  to  advance 
the  dilemma  —  If  the  first  man  was  created  perfect,  how  could 
he  then  sin  ?  If  he  was  created  imperfect,  then  we  suppose 
God  Himself  to  be  the  author  of  sin.  To  this  the  church- 
fathers  (if  we  overlook  what  was  peculiar  in  Origen's  system) 
were  wont  to  reply  —  that  a  distinction  should  be  made 
between  what  the  first  man  was  in  respect  to  his  original 
capacity,  and  what  he  was  to  become  by  that  development  of 
this  capacity  which  depended  on  his  own  free  will.  Here  we 
find  widely  recognised  a  distinction  which,  in  the  subse- 
quent evolution  of  the  doctrines  of  faith,  was  the  subject  of 
important  differences  of  opinion  —  the  distinction  between 
that  which  is  denominated  D<?¥  and  that  which  is  denominated 
rVMOI.  in  Genesis,  the  EIKWV  and  the  o^uotWte  TOV  Seov  (the 
image,  and  the  likeness  of  God)  :  the  first  being  what  was  laid  in 
the  original  capacities  of  human  nature,  and  what,  inasmuch 

*  In  his  exposition  of  the  passage  in  Ex.  x.  27,  Origen,  after  noticing 
the  Gnostics,  who  made  use  of  such  texts  as  arguments  against  the  God 
of  the  Old  Testament,  and  those  who  sought  to  remove  the  difficulty 
by  correct  interpretation,  mentions  two  classes  among  the  Christians  : 

Ot  ftlv  Qgwouffw,  us  ci^a,  xu.<ra,  d.ToxXrigctitriv  o  Sto;  ov  SiXti  \Xti7,  ov  *&i  Sitei 
irx'/(.tjouvii'  'irtooi  %&  /SsXr/ov  9Tapx  TOUTOU;  (fitpofAivoi  tpccffi  •ffo'k.Xu,  xctt  aAAa 
Q/£a<p?jj  awToJV  va»^ara,  XKI  ot>  <ffa,oa  TOVTO  T'/i?  vytov; 


T.  VIII.  ed.  Lomm.  p.  299.     The  principle  contained  in 
these  last  words  of  Origen  is  the  same  with  one  which  is  laid  down  also 

by  IrenSBUS  :    E<  ivia.   <ruv   ^nr'n^a.-eat  a.vu$vffou,sv  TU  S-EIS?,  KO,}  TTJV  •fflff-Ttt  fiftwv 
.iv  xa,}  d.xivbuvei  ^  ixp.ivovfJ.lv.      Lib.  II.  C.  28,  S.  3. 
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as  it  was  grounded  in  its  essence,  was  indestructible  ;  to  which 
were  usually  reckoned  reason  and  the  power  of  moral  freedom  ; 
— the  second,  the  likeness  to  God  actually  realized  by  the 
right  employment  of  these  capacities,  in  which  consists  the 
image  of  God  ;  but  in  order  to  the  realization  of  which, 
another  principle  (besides  what  is  given  in  man's  natural 
capacities)  must  supervene, — a  principle  partaking  of  the 
supernatural,  —  fellowship  with  God,  without  which  human 
nature  is  inadequate  to  attain  to  its  completion.  The  impor- 
tant element  in  this  view  is,  the  recognition  of  an  indestruc- 
tible image  of  God  in  human  nature,  and  of  an  original 
destination  of  man  for  the  supernatural,  the  deep -founded  con- 
sciousness of  the  essence  of  human  nature  as  one  which  can 
only  attain  to  the  perfection  of  its  true  essence  and  its  ulti- 
mate end  through  the  fellowship  with  God  ;  consequently  the 
recognition  of  the  correlation  which  existed  from  the  first 
between  the  human  and  the  divine.  This,  however,  was  at 
the  same  time  a  distinction  which  might  be  so  apprehended 
as  to  lead  to  a  false  separation  of  the  human  and  the  divine.* 

In  the  next  place,  the  fundamental  differences  of  the  theo- 
logical tendencies  which  have  been  already  described  would 
have  a  special  influence  on  Anthropology.  Those  church- 
teachers  whom  we  have  described  as  representative  of  a  pre- 
dominantly supranaturalist  tendency  were  led  by  this  their 
prevailing  line  of  thought  to  set  in  a  strong  light  the  corrup- 
tion of  man's  nature  and  his  need  of  redemption,  the  power  of 
renewing  grace,  and  especially  the  contrariety  between  grace 
and  nature.  Montanism,  which  we  have  already  described  as 
the  extreme  of  this  tendency,  was  in  truth  inclined  to  glorify 
the  divine  grace  in  such  sense  as  entirely  to  overlook  the 
human  element,  instead  of  seeking  to  establish  the  harmonious 
union  and  cooperation  of  both.  Those  teachers  of  the  church, 
on  the  other  hand,  who,  as  the  antagonists  of  an  extravagant 
supernaturalism,  strove  to  identify  the  interest  of  faith  and  that 
of  reason,  were  by  this  wish  led  to  give,  in  their  Anthropo- 
logical system,  special  prominence  to  human  freedom  and 
self-activity ;  and  thus,  in  the  case  of  those  church-teachers 
who  otherwise  took  up  a  conciliatory  position  towards  the 

*  In  the  doctrine  concerning  the  relation  of  the  dona  gratuita  to  the 
dona  naturalia. 
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Gnostics,  in  the  treatment  of  this  doctrine  could  not  fail  to 
exhibit  a  decided  opposition  to  them. 

It  becomes  very  important,  therefore,  on  this  point  also,  to 
compare  the  doctrine  of  the  North-African  church  and  that 
of  the  Alexandrian  school. 

The  doctrine  of  the  North  African  church  took  its  rise  from 
Tertullian.  From  the  existing  doctrine  of  the  church  he 
adopted  the  idea  that  the  first  man,  as  he  was  created  by  God, 
possessed  all  the  faculties  necessary  to  reveal  the  image  of 
God  through  his  moral  nature,  but  that  these  faculties  lay 
still  in  a  dormant,  undeveloped  state.  Their  development 
depended  on  man's  free  will.  To  the  working  of  God  on 
human  nature  there  was,  by  virtue  of  its  purity,  as  yet  no 
obstacle  ;  by  fellowship  with  God  human  nature  would  have 
become  more  and  more  ennobled  and  glorified,  and  Mas  made 
capable  of  attaining  to  a  participation  in  a  divine,  imperishable 
life,  so  as  to  be  placed  beyond  the  dominion  of  death.  But 
by  the  first  sin,  which  consisted  in  man's  refusing  to  subject 
his  own  will  to  the  will  of  God,  but  rather  opposing  it,  * 
man  departed  from  this  fellowship  with  God,  and  became 
thereby  subject  to  sin  and  mortality.  By  the  church- 
teachers  of  this  period  both  these  points  are  combined  in  the 
notion  expressed  by  ^Sopci,  while  the  opposite  term  a&Sapffia 
denotes  with  them  at  once  a  divine,  imperishable,  and  holy 
life — a  connection  of  ideas  which  had  an  important  influence 
on  the  systems  of  faith  and  morals.  As  the  harmony  between 
the  divine  and  the  human  will  resulted  in  a  harmony  through 
all  the  parts  of  man's  nature,  so  the  schism  between  the  divine 
and  the  human  will  resulted  in  a  schism  whicli  pervades  the 
whole  of  human  nature.  In  place  of  that  union  with  the 
divine  Spirit,  came  the  union  with  an  ungodly  spirit.  The 
first  father  entailed  the  spirit  of  the  world  on  all  his  posterity,  f 

Peculiar,  however,  to  Tertullian  was  the  theory  by  which 
he  explained  the  propagation  of  this  original  corruption  of 
human  nature, — being  connected  with  his  theory  respecting 
the  propagation  of  souls.  Thus  it  was  his  opinion  that  our 
first  parent  bore  within  him  the  undeveloped  germ  of  all 
mankind  ;  that  the  soul  of  the  first  man  was  the  fountain- 
head  of  all  human  souls ;  and  that  all  the  varieties  of  indi- 

*  Electio  suse  potius  quam  divinse  sententise. 
f  Spiritum  mundi  universe  generi  suo  tradidit. 
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vidual  human  nature  are  but  different  modifications  of  that 
one  spiritual  substance.*  Therefore  the  whole  of  nature  be- 
came corrupt  in  the  original  father  of  the  race  ;  and  sinfulness 
is  propagated  together  with  souls.f 

Although  this  mode  of  apprehending  the  matter  in  Tertul- 
lian  is  connected  with  his  sensuous  habits  of  conception,  yet 
this  is  by  no  means  a  necessary  connection.  For  there  lies  at 
the  root  of  this  mode  of  apprehension  a  higher  truth  and 
necessity,  of  which  Tertullian  bore  witness  as  the  author  of 
the  so-called  Traducianism,  or  the  doctrine  of  the  propagation 
of  souls. 

It  is  worthy  of  notice  that  the  same  Tertullian,  who  first 
brought  forward  in  this  explicit  form  the  doctrine  of  inherited 
sin,  should  yet  exclaim  —  though  in  a  somewhat  earlier 
work,  where  he  takes  ground  against  the  practice  of  infant 
baptism  J — "  Wherefore  should  the  age  of  innocence  be  in 
such  haste  to  obtain  the  forgiveness  of  sin?"§ 

Tertullian  wras  deeply  penetrated  with  the  consciousness 
alike  of  a  sinfulness  cleaving  to  man's  nature,  and  of  an  un- 
deniable godlike  nature  in  man,  in  contrast  with  which  it  is 
that  sin  reveals  itself  as  sin.  This  great  father,  who  in  many 
respects  must  be  considered  as  the  forerunner  of  Augustin,  is 
also  in  this  particular  to  be  compared  with  him, — since,  with- 
out any  doubt,  he  had  had  occasion  to  learn  from  his  own  ex- 
perience the  resistance  of  a  fiery,  violent,  rude  nature  to  the 
godlike  spirit,  and  so  the  opposition  between  nature  and  grace. 
Though  we  know  less  of  his  early  development  than  we  do  of 
Augustin's,  yet  we  may  infer  from  his  wholly  peculiar  charac- 
ter, as  it  exhibits  itself  to  us  in  his  writings,  that  it  was  only 
after  many  an  inward  struggle  he  could  attain  to  peace ;  and 
the  reaction  of  those  deep  elements  of  his  natural  character 
doubtless  furnished  occasion  for  many  an  internal  conflict.  || 

*  De  anima,  c.  10  and  c.  19.- 

t  Tradux  animse  tradux  peccati.  J  See  vol.  I.  p.  432. 

§  Quid  festinat  innocens  setas  ad  remissionem  peccatorum.  Debapt.c.18. 

||  Thus,  in  his  work  in  praise  of  the  Christian  virtue  patience,  we 
hear  him  speaking  out  of  the  fulness  of  his  inner  experience.  He  says, 
c.  1,  "Ita  miserrimus  ego  semper  seger  caloribus  impatientise,  quam  non 
obtineo  patientiae  sanitatem,  et  suspirem  et  invocem  et  perorem  necesse 
est,  cum  recorder  et  in  mese  imbecillitatis  contemplatione  digero,  bonam 
fidei  valetudinem  et  dominicsc  disciplines  sanitatem,  non  facile  cuiquam, 
nisi  patientia  adsideat,  provenire." 
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But 'equally  mighty  was  the  immediate  feeling  of  the  godlike 
which  formed  the  basis  of  his  sturdy,  inartificial  nature. 
u  The  corruption  of  nature,"  he  says,*  "  is  a  second  nature, 
which  lias  its  own  God  and  father,  even  the  author  of  corrup- 
tion himself;  so  that  goodness,  however,  still  resides  also  in 
the  soul — that  original,  that  godlike  and  genuine  thing, 
which  is  its  proper  nature.  For  that  which  is  from  God  is 
not  so  much  extinguished  as  obscured ;  for  it  can  be  ob- 
scured, since  it  is  not  God  ;  but  it  cannot  be  extinguished, 
since  it  is  of  God.  As  the  light,  when  some  object  is  inter- 
posed, continues  to  exist,  though  it  shines  not  through  in 
consequence  of  the  density  of  the  intervening  object ;  so  good- 
ness in  the  soul,  when  suppressed  by  evil,  as  it  brings  with  it 
its  peculiar  nature,  either  remains  wholly  inactive,  its  light 
being  hid,  or  else,  finding  freedom,  bursts  through  where  it  is 
given  it  to  do  so.  Thus  it  is  that  some  are  very  good  and 
others  very  bad  ;  and  yet  all  souls  are  of  the  same  stock  :  thus, 
too,  there  is  something  good  in  the  very  worst,  and  something 
bad  in  the  very  best ;  for  God  alone  is  without  sin,  and,  as 
man,  Christ  alone  without  sin,  since  Christ  is  also  God. 
Thus  it  is  that  the  divinity  of  the  soul,  by  virtue  of  its 
original  goodness,  breaks  out  in  obscure  presentiments,  and 
the  consciousness  of  God  comes  forth  as  its  witness.  For 
this  reason  no  soul  is  without  guilt,  for  none  is  without  the 
seeds  of  goodness." 

It  is  a  characteristic  trait  of  Tertullian,  that  while,  as  a 
Montanist,  he  laid  peculiar  stress  on  the  unusual  psychological 
phenomena  presented  in  the  effects  of  the  new  divine  life,  and 
on  the  miraculous  element  in  the  charismata  ;f  so  too,  where 
he  speaks  of  man's  natural  condition,  he  is  fond  of  bringing 
up  such  eccentric  phenomena  as  those  of  a  natural  forecasting 
and  presentiment,  and  of  appealing  to  the  indications  of  an 
indestructible,  godlike  element  in  human  nature.  J 

He  was  led  to  unfold  and  to  defend  these  views  still  further, 
not  only  in  his  controversy  with  Marcion,  who,  as  we  have 
observed,  refused  to  acknowledge  anything  originally  godlike 
in  the  soul,  but  also  in  his  dispute  with  Hermogenes.  On 

*  De  anima,  c.  41.  f  See  above,  p.  215. 

\  The  distinction  between  that  natural  faculty  of  divination  and  pro- 
phecy as  a  charisma  is  stated,  de  anima,  c.  22 :  Divinatio  interdum, 
seposita,  quse  per  Dei  gratiam  obvenit  ex  prophetia. 
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this  latter  occasion  he  wrote  a  work  which  has  not  come  down 
to  us,  on  the  descent  of  souls.*  Hermogenes  had  opposed  the 
theory  of  a  heavenly  descent  of  the  soul,  of  the  inbreathing  into 
it  of  a  divine  particle,  arid  had  urged  that  it  made  the  Divine 
subject  to  pollution,  since,  on  this  hypothesis,  it  was  im- 
possible to  avoid  ascribing  to  this  soul  the  origin  of  evil.t 
Tertullian  supposes  in  matter, — in  that  inorganic  stuff  which 
is  the  basis  of  the  creation, — not  only  something  akin  to  the 
corporeal  world  which  is  produced  out  of  it,  but  also  something 
akin  to  the  soul,  which  was  likewise  formed  out  of  it.  The 
wild  motion  in  it  is  that  which  it  has  akin  to  the  soul,  and 
which  lies  at  the  ground  of  the  soul.J  As  God,  by  his  organ- 
izing influences,  produced  the  corporeal  world  out  of  the 
chaotic  mass,  so  he  formed  the  soul  out  of  the  chaotic 
principle  of  motion.§  Taking  his  position  on  this  ground  of 
materialism,  he  agreed  with  Marcion  in  denying  that  any 
point  of  union  was  presented  for  Christianity  in  an  original 
element  of  affinity  between  the  human  soul  and  the  Divine. 
Evil  he  derived  from  this  wild  chaotic  principle  of  motion, 
not  overcome ;  just  as  he  regarded  whatever  was  hateful  in 
the  corporeal  world  as  a  remnant  of  the  ancient  chaos.  Also 
in  Satan  and  evil  spirits  he  believed  probably  that  he  saw  the 
reaction  of  that  untamed  chaotic  power  of  motion.  Souls 
needed  the  communication  of  a  divine  life  really  related  to 
God,  which  is  imparted  to  them  by  the  redemption  and  by 
regeneration,  in  order  to  enable  them  to  overcome  the  evil 
derived  from  their  origin,  Tertullian,  as  he  himself  tells  us,|| 
defended,  against  Hermogenes,  free  will,  as  an  original  pro- 
perty of  the  soul  and  indestructible.  We  might  infer  from 

*  De  censu  animae.  We  learn  what  were  the  contents  of  this  book 
from  his  work  de  anima. 

f  Dum  incredibile  est,  spiritum  Dei  in  delictum  et  mox  in  judicium 
devenire,  ex  materia  potius  anima  credatur  quam  ex  Dei  spiritu.  De 
anima,  c.  11.  Tertullian  contends,  on  the  contrary,  that  the  soul  is 
derived,  not  from  the  spiritus  Dei,  but  from  the  flatus  Dei ;  that  it  was 
not  the  essence  of  God,  but  only  something  imparted  immediately  by 
the  Spirit  of  God  —something  in  affinity  with  that  spirit — which  resided 
in  the  soul. 

J  The  iucorporale  inconditus  motus  materise.  Adv.  Hermogenem,  c.  36. 

§  Comp.  the  passage  from  Plutarch,  cited  p.  16,  relative  to  a  soul 
united  originally  with  the  chaos. 

||  Inesse  nobis  TO  avn^va-iov  naturaliter,  jam  et  Marcioni  ostendimus 
et  Hermogeni.  De  anima,  c,  21. 
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this  that  Hermogenes  regarded  the  participation  in  the  re- 
demption, and  in  the  divine  life  originally  foreign  to  the  soul, 
as  not  dependent  on  the  self-determination  of  the  free  will ; 
that  he  did  not  make  faith  to  proceed  from  that  source, 
but  derived  everything  in  this  matter  alike  from  the  un- 
conditional divine  influence  and  election ;  and  he  would  thus 
belong  to  the  earliest  advocates  of  the  doctrine  of  an  uncon- 
ditioned predestination,  and  of  an  absolute,  irresistible  grace. 
The  consistent  development  of  his  principles  might  certainly 
lead  to  such  results  ;  for  if  the  soul,  by  virtue  of  its  material 
origin  and  essence,  presents  no  point  of  union  for  grace,  then 
from  such  premises,  no  less  than  from  the  theory  of  an  absolute 
corruption  of  human  nature,  such  a  result  seems  necessarily  to 
follow.  We  know,  however,  too  little  of  the  system  of  Her- 
mogenes to  be  able  to  affirm  with  certainty  that  such  was  the 
connection  of  his  ideas.  From  the  thesis  we  cannot  argue 
with  perfect  safety  to  the  antithesis  ;  for  it  is  possible  that 
Tertullian  may  have  been  led,  from  Hermogenes  having  sim- 
ply denied  the  original  affinity  of  the  soul  to  God,  to  main- 
tain this  doctrine  against  him,  together  with  all  its  essential 
marks  and  characters,  among  which  he  reckoned  the  free  will, 
although  Hermogenes  may  not  have  wholly  denied  the  free- 
dom of  the  will  ;  just  as,  in  fact.  Tertullian  maintains  the 
doctrine  of  the  free  will  against  Marcion,  although  we  are  not 
told  anywhere  that  Marcion  ever  denied  it.*  At  all  events, 
Hermogenes  denied  the  natural  immortality  of  the  soul,  and 
regarded  immortality  as  a  consequence  simply  of  the  new 
divine  life  imparted  by  Christ :  he  considered  believers  alone 
to  be  immortal.  All  evil — evil  spirits,  and  m.en  who  have  not 
become  partakers  of  the  divine  life — were,  in  his  opinion, 
finally  to  be  resolved  into  the  matter  from  whence  they 
originally  sprang.f 

*  We  must  here  remark,  by  way  of  supplement,  that,  in  Marcion's 
system,  this  point  still  remains  undecided.  For  the  same  reasons  as  in 
the  case  of  Hermogenes  such  an  hypothesis  would  perfectly  accord  with 
his  system  also,  and  it  would  moreover  harmonize  well  with  his  ultra- 
Paulinism.  But  the  prominent  place  which  he  gives  to  God's  paternal 
love,  and  the  manner  in  which  he  speaks  of  the  arbitrary  conduct  of  the 
God  of  the  Old  Testament,  accusing  him  of  having  compassion  on  some, 
and  hardening  the  hearts  of  others,  make  it  quite  improbable  that  Mar- 
cion ought  to  be  considered  as  an  advocate  of  the  doctrine  of  absolute 
predestination.  f  Vid.  Theodoret.  fab.  hseret.  I.  c.  19. 
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Against  this  doctrine,  therefore,  of  Hermogenes,  Tertullian 
maintained  "  that  the  souls,  sprung  from  that  first  soul  which 
arose  immediately  from  the  breath  of  God,  are  immortal,  en- 
dowed with  free  will,  in  possession  of  a  faculty  of  divination 
— evident  signs  of  their  heavenly  origin."* 

He  considered  all  the  parts  and  faculties  of  human  nature  as 
a  work  of  God  in  itself  good  ;  and,  therefore,  everything  con- 
trary to  reason  in  it  was  to  his  mind  a  consequence  of  that 
original  schism  which  grew  out  of  the  first  sin.  The  division 
which  Plato  makes  of  the  soul  into  the  \OJIKOV  and  aXoyov  he 
was  willing  to  admit ;  though  not  in  respect  to  the  original, 
but  only  in  respect  to  the  corrupted,  human  nature,  f 

While  the  Gnostics,  according  to  their  doctrine  of  the'differ- 
ent  fundamental  principles  of  human  nature,  maintained  that 
a  hylic  or  material  nature  could  never  be  converted  into  a 
pneumatic  or  spiritual  one,  and  that  a  spiritual  nature  could 
never  be  converted  into  a  material  one,  Tertullian  insisted,  in 
opposition  to  them,  on  the  almighty  power  of  grace  and  the 
mutability  of  the  human  will.  When  they  appealed  to  the 
declaration  of  Christ  that  an  evil  tree  cannot  bring  forth  good 
fruit,  nor  a  good  tree  evil  fruit,  he  replies,  "  If  this  is  to  be 
understood  in  your  way,  then  God  cannot  raise  up  from  the 
stones  children  to  Abraham ;  then  the  generation  of  vipers 
cannot  bring  forth  fruits  to  repentance ;  and  the  apostle  was 
mistaken  when  he  wrote,  ( Ye  also  were  sometimes  darkness,' 
and  *  We  also  were  once  by  nature  the  children  of  wrrath,'  and 
;  such  were  some  of  you ;  but  now  are  ye  washed.'  But 
do  the  declarations  of  the  holy  scripture  contradict  one 
another  ?  No ;  for  the  evil  tree  will  not  bring  forth  good 
fruit,  unless  it  be  grafted ;  and  the  good  tree  will  bring  forth 
evil  fruit,  unless  it  be  cultivated  ;  and  the  stones  will  become 
children  of  Abraham,  if  they  be  formed  to  the  faith  of  Abra- 
ham ;  and  the  generation  of  vipers  will  bring  forth  the  fruits 
of  repentance  when  they  have  thrown  off  the  venom  of  wick- 

*  Animam  Dei  flatu  natam,  immortalem,  liberam  arbitrii  dominatri- 
cem,  divinatricem.  De  anima,  c.  22. 

f  De  anima,  16.  Naturale  enim  rationale  credendum  est,  quod  ani- 
mse  a  primordio  sit  ingenitum  a  rationali  videlicet  auctore ;  irrationale 
autem  posterius  intelligendum,  ipsura  illud  transgressionis  admissuin 
atque  (quod)  exinde  inoleverit  in  aniina,  ad  instar  jam  naturalitatis,  quia 
statim  in  naturse  primordio  accedit. 
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edness.  This  the  divine  grace  is  able  to  do  ;  which,  of  a  truth, 
is  mightier  than  nature,  to  which  the  free  will  within  us  is 
subjected.  As  this  last,  too,  is  a  natural  thing  and  susceptible 
of  change,  so  nature  turns  as  this  turns."*  One  might  under- 
stand this  remarkable  passage  as  implying  that  even  at  this 
early  period  Tertullian  attributed  to  grace  an  irresistibly 
attractive  power  over  the  corrupt  will  of  man  ;  one  might 
say  that  he  asserted  the  freedom  of  the  will  merely  in  oppo- 
sition to  the  doctrine  of  a  natural  necessity,  to  the  affirmation 
of  a  complete  moral  insensibility  in  the  case  of  certain  natures, 
but  not  in  respect  to  the  soul-transforming  principle  of  grace. 
Montanism  might  easily  lead  to  insisting  upon  the  overwhelm- 
ing influence  of  the  divine  power,  and  to  reducing  the  free  will 
to  a  blind  passive  instrument.  But  the  connection  by  no 
means  authorizes  us  to  give  this  language  such  an  interpreta- 
tion. For,  according  to  the  context,  Tertullian  is  only  in- 
tending to  prove  that  grace,  through  its  working  on  corrupt 
nature,  can,  by  virtue  of  the  free  will,  impart  to  it  a  higher 
power  than  dwells  in  itself,  and  thus  transform  it  to  something 
else  ;  and  we  are  bound  in  justice  to  adopt  that  interpretation 
which  best  accords  with  Tertullian 's  other  explanations  of  free 
will.  It  is  true,  as  we  formerly  remarked,  that  the  peculiar  and 
fundamental  tendency  of  Montanism  must  have  gone  far  towards 
causing  its  adherents  to  magnify  the  power  of  grace ;  but  even 
Montanism  cannot  be  accused  of  rending  asunder  momenta 
which,  in  Christianity,  belong  closely  together,  and  of  giving 
predominance  to  one  at  the  expense  of  the  other.  Even 
Montanism  was  far  from  ascribing  to  grace  a  constraining 
power,  operating  with  irresistible  might  on  the  conversion  of 
man.  That  it  did  not  consider  the  agency  of  grace  generally 
to  be  of  this  kind,  may  be  gathered  from  the  fact  that  it  re- 
garded such  an  operation  of  grace  as  implied  a  bare  passivity 
on  the  part  of  man  as  an  exception  to  the  general  rule, — as 
an  extraordinary  thing ; — supposed  it  to  be  confined  to  the 
prophets.  Accordingly  we  find,  even  in  Tertullian,  a  passage 
in  which  he  speaks  of  such  influences  of  grace,  where  every- 
thing depends  solely  on  the  divine  influence,  nothing  on  human 

*  Hsec  erit  vis  divinae  gratise,  potentior  utique  natura,  habeas  in  nobis 
subjacentem  sibi  liberam  arbitrii  potestatem,  quae  cum  sit  et  ipsa  natu- 
ralis  atque  mutabilis,  quoquo  vertitur,  natura  convertitur.  De  anima, 
c.  21. 
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concurrence — such  extraordinary  virtues  as  cuold  be  regarded 
only  in  the  light  of  free  gifts  of  divine  grace,  which  God  im- 
parts to  each  individual  as  He  pleases.*  But  the  very  fact 
that  it  is  only  in  such  extraordinary  cases  that  he  ascribes  the 
whole  to  the  action  of  grace  may  serve  as  a  proof  that  he  did 
not  consider  such  to  be  the  general  law  which  governs  the 
evolution  of  the  Christian  life.  And  we  are  by  no  means 
warranted  to  conclude  from  such  an  expression  that  Tertullian 
when  he  so  spoke  was  already  a  Montanist ;  for,  in  this  par- 
ticular case,  our  general  remark  find  its  application,  that 
Montanism  is  to  be  regarded  merely  as  the  extreme  result  of 
tendencies  and  modes  of  thinking  previously  in  existence. 

But  a  directly  opposite  view  spontaneously  resulted  from 
the  process  of  development  in  the  Alexandrian  church.  Thus 
Clement,  unconsciously,  combated  the  doctrine  of  the  North- 
African  church,  while  he  intended  simply  to  controvert  the 
Gnostic  dualism,  which  represented  generation  to  be  a  work  of 
the  evil  principle.  "  How  then,"  he  asks,  "  could  the  chil- 
dren have  sinned,  or  fallen  under  the  curse  of  Adam,  when 
they  are  chargeable  with  no  actions  of  their  own?"f  The 
question  here  related  to  the  explanation  of  those  passages  of 
the  Old  Testament  which  in  the  North- African  church  were 
adduced  in  proof  of  the  doctrine  of  inherited  sin.  Job  xiv.  4 ; 
Ps.  li.  7.  J  Clement  referred  such  and  similar  passages  to 
man's  natural  ignorance  of  God  and  divine  things,  to  the 
power  of  sinful  habits.§  Still  it  by  no  means  follows  from 
this  that  Clement  did  not  believe  in  the  doctrine  of  a  fall  from 
a  state  of  moral  purity.  ,  To  the  Gnostic  dilemma ||  above 
quoted  he  opposed  the  assertion  that  the  first  man  was  not 
created  perfect,  but  with  a  capacity  for  virtue  ;T  so  that  its 
cultivation  and  application  depended  on  himself.  To  the 

*  Quod  bonorum  quorundam  sicuti  et  malorum  intolerabilis  magni- 
tude est,  ut  ad  capienda  et  prsestanda  ea  sola  gratia  divinae  inspirationis 
operetur.  Nam  quod  maxime  bonum,  id  maxime  penes  Deum ;  nee 
alius  id  quam  qui  possidet,  dispensat,  ut  cuique  dignetur.  De  patientia, 
c.  1. 

f  Strom.  1.  III.  f.  453  et  469. 

j  See  Cyprian's  collection  of  proofs  from  the  scriptures  of  the  doc- 
trines of  faith  and  morals,  Testimonior.  1.  III.  c.  54. 

§   'S.vv/iSiia.  '/i  afAu^TuXo;.      Taj  Toura.;  \x   yiv&ffius   o^ug,   xa.§'  a;  §uv  au 

iv,  ufftfatKs  tiyu.    Strom.  1.  III.  f.  469. 
See  above,  p.  344. 

^  'ETirfo.io;  vgos  TJJV   *T/?<nv  «£sr»Jj.      Strom.  1.  VI.  f,  66?. 
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enticements  of  sensual  pleasure  he  yielded  in  that  childhood  of 
his  being  when  it  was  for  him  to  decide  according-  to  his  own 
free  choice.*  While  many  Gnostics  made  the  fall  to  consist 
in  this,  that  the  first  man,  yielding  to  sensuous  appetite,  gave 
himself  up  to  the  indulgence  of  the  sexual  propensity,  whereby 
both  himself  and  his  entire  prosperity  came  under  the  dominion 
of  the  V\TI  •  Clement,  on  the  other  hand,  regarded  man's  guilt 
to  consist  simply  in  his  not  having  waited  for  the  suitable 
period  appointed  by  God  for  the  satisfaction  of  that  impulse.! 
Perhaps,  therefore,  he  regarded  the  power  of  the  sensuous 
appetites  over  the  spirit  as  a  consequence  of  the  first  disobe- 
dience— he  probably  supposed  that  by  the  guilt  of  man  the 
sway  of  sense  became  continually  stronger,  in  such  sort,  how- 
ever, that  it  still  depends  on  man's  will  to  resist  its  entice- 
ments. Here,  in  the  inclination  he  evinces  to  refer  evil  to  the 
power  of  sense,  we  trace  the  influence  of  the  ideas  which, 
through  his  philosophical  education,  had  found  their  way  into 
his  mind  ;  and  accordingly  redemption  and  regeneration  must 
in  his  view  be  referred  mainly  to  the  end  of  providing  a  way 
for  the  soul  to  partake  of  the  divine  life,  by  being  delivered 
from  these  foreign  elements.  "  It  is  not  without  special  grace," 
he  says,  "  that  the  soul  attains  to  this  power  of  soaring  aloft  on 
wings,  after  having  laid  aside  every  weight,  so  as  to  be  able  to 
unite  itself  with  its  kindred  element." -J  The  important  point 
in  Clement's  view  was,  therefore,  to  recognise  both  the  need 
of  assistance  which  the  free  will  stood  in,  and  also  the  fact 
that  grace  was  conditioned  by  its  efforts,  and  was  designed  to 
meet  its  deficiences.  On  this  point  he  thus  expresses  himself  :§ 
"  When  man  seeks  by  his  own  endeavours  and  habits  to  eman- 
cipate himself  from  the  slavery  of  his  passions,  he  effects 
nothing.  But  when  he  manifests  a  true  zeal  and  earnestness, 
then  he  gains  the  victory,  by  the  accession  of  God's  power ; 
for  God  bestows  his  Spirit  on  willing  souls.  But  when  they 
remit  their  desire,' the  Spirit,  which  God  bestows,  is  also  with- 

*  Hagvy&ro  wSupiais   o  va,~s.     Clement,  like  Philo,   regarded  the 
serpent  as  a  symbol  of  $M.    Protrept.  f.  69. 

•J"   T«%«  rtov  W(>oXu,fidvTo$  vov  xctipov  <reu  w^u'rovr'h.iiffTOv.      Strom.  1.  III.  f. 
466.     'Exiv/iSwreiv  S«TT0v  »j  vrpoarixov  yv  in    vioi    v&Qvxort;,  d.^'dr'/i    7ra.oa,-£- 

L.  c.  f.  470. 

1  Ov  %a£/<rof   avsw  rys  i^aiptrou  Tfrt^ovriti  <rt  xtu    a^Vcara/  xai  oiv&t  <ruv 
v  Ki'gtra,i  ft   -^v^ti,   TTKV  TO  figtS-oy  d-fOTt^ifjuiv/i    xa,}    u-ro^ovfftx.   T£ 

L.  c.  1.  V.  f.  588.  §  Quis  dives  salv.  c.  21. 
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drawn.  The  kingdom  of  heaven  belongs  not  to  the  sleeping 
and  indolent,  but  the  violent  take  it  by  force."  He  was  too 
strongly  enchained  by  this  dogmatical  theory,  too  little  ca- 
pable of  moving  out  of  the  circle  of  his  subjective  notions, 
rightly  to  understand,  out  of  its  own  words,  the  Pauline  type 
of  doctrine — as  appears,  for  instance,  from  his  remarkably 
tortuous  interpretation  of  1  Corinth,  i.  21.  For  in  this  passage, 
according  to  Clement,  the  last  words  are  not  to  be  taken  as  a 
question,  but  thus :  it  was  not  God  who  made  the  wisdom  of 
this  world  foolishness,  but  it  became  foolishness  through  the 
guilt  of  man.* 

On  this  subject  the  system  of  Origen  is  quite  peculiar ; 
and  in  considering  it,  it  will  be  necessary  to  bear  in  mind  his 
theory,  already  explained,  of  an  eternal  creation.  While  the 
Gnostics  sought  to  account  for  the  difference  among  rational 
creatures,  partly  by  a  natural  law  regulating  the  graduated 
evolution  of  life  proceeding  from  God,  partly  by  their  deri- 
vation from  different  fundamental  principles,  Origen  referred 
all  such  differences  to  moral  freedom.  God,  as  the  absolute 
unity,  he  taught,  can  only  be  a  source  of  unity.  So  far  as 
all  existence  springs  from  Him,  the  unity  of  his  own  essence 
must  reveal  itself  therein.  No  difference,  no  manifoldness, 
can  spring  from  Him.  It  would,  moreover,  be  inconsistent 
with  his  love  and  justice  not  to  bestow  on  all  his  creatures 
the  same  measure  of  perfection  and  blessedness. f  God  there- 

*  Strom,  lib.  I.  f.  313. 

t  Bitter,  in  his  Christlichen  Philosophic,  Bd.  I.  S.  317,  maintains 
that  Origen's  doctrine  is  based  upon  the  thought  "  that  created  spirits 
in  the  outset  did  not  actually  partake  of  the  good  and  of  the  perfect,  but 
had  simply  received  a  faculty  for  all  good.  Their  connate  perfection 
consisted  in  this."  But  such  a  thought  would  certainly  imply  the 
notion  of  a  development  from  a  lower  stage, — a  progressive  and  gra- 
duated movement  from  the  imperfect  to  the  perfect ;  and  it  is  evident 
that  this  view  utterly  clashes  with  the  system  of  Origen.  Origen  does 
in  truth  conceive  the  perfect  as  the  original  state  ;  he  refers  all  imper- 
fection to  a  fall,  involving  guilt  because  it  was  an  act  of  freedom  ;  and 
regards  as  the  final  consummation  the  restoration  of  the  original  state, 
and  not  the  complete  development  of  the  capacities  bestowed  at  the 
creation.  This  simply  is  the  thought  lying  at  the  basis  of  his  system, — 
that  the  rational  spirit  should  maintain,  by  freedom  as  its  property,  the 
perfection  bestowed  on  it  already  by  the  creation  ;  and,  having  lost  it, 
should  recover  it  again  by  freedom ;— that  the  fellowship  with  God,  the 
source  of  all  good  in  the  rational  creature,  is  not  coercive,  but  can  be 
preserved  only  by  virtue  of  a  free  appropriation,  and  can  be  acquired 

2  A2 
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fore  is  to  be  originally  contemplated  as  the  fountain  of  a  world 
of  spirits,  allied  to  his  own  nature,  blessed  by  communion  with 
him,  the  members  of  which  were  perfectly  homogeneous.  In 
the  second  book  of  his  work  Trent  apyj&v  he  so  expresses  him- 
self as  if  he  considered  not  only  all  difference  in  the  measure 
of  powers  and  of  blessedness,  but,  generally,  all  differences  in 
individual  existence,  as  not  being  original,  but  as  having 
resulted  in  the  first  instance  from  the  difference  in  the  moral 
tendency  of  the  will.  According  to  this,  Origen  must  have 
held  the  differences  of  the  original  creation  to  be  that  of  beings 
perfectly  equal  and  only  numerically  different ;  and  all  indi- 
vidual peculiarities  to  be  consequences  of  estrangement  from 
God.  A  very  narrow  conception,  we  must  allow,  of  the 
creation,  as  ministering  to  the  revelation  and  glory  of  God. 
Most  characteristically,  Jiowever  (in  spite  of  the  Gnosticism 
and  Platonism  by  which  Origen  was  at  other  times  governed), 
does  it  become  manifest  here  that  the  Christian  point  of  view 
(though  but  partially  and  narrowly  apprehended)  predomi- 
nated in  his  way  of  thinking,  and  how  a  moral  and  teleo- 
logical  element  gained  the  ascendancy  so  as  to  make  all  else 
depend  upon  it.* 

In  Origen's  predecessor,  Clement,  we  already  perceive 
how  the  exaggeration  of  one  Christian  principle,  the  doc- 
trine of  freedom — its  exclusive  consideration  in  opposition 
to  the  Gnostic  distinction  of  natures — could  lead  to  such  a 
result  as  the  ascription  of  whatever  distinguished  the  apostles 
from  other  men,  not  to  a  peculiar  nature  bestowed  on 
them  by  God,  but  entirely  to  the  merit  of  the  right  direc- 
tion of  their  own  will.  According  to  his  opinion,  they  did 
not  become  such  because  they  were  chosen  to  be  such  by 
God,  but  they  were  chosen  to  their  office  by  God  because 
He  foreknew  what  they  would  become  by  the  guidance  of  their 
own  will.  In  proof  of  this  position  Clement  adduces  the 

again  only  by  the  same  means.  This  too  is  among  the  points  which 
essentially  distinguish  the  doctrine  of  Origen  from  that  of  Clement. 

*  The  importance  of  the  free  will,  as  connected  with  all  spiritual 
development,  is  described  by  Origen  in  the  following  words :  'Evi  fjt.lv  ray 

aAtzruv  ou  vrapa  <njv  a/T/av  <rov  uvSQutfov,  aXXa  *a^a  <roZ;  ff7rie>{jt,u.rix.ovs 
o  fji.lv  rig  'wri  /S^a%t»;  xccl  fjutxgo;,  o  &  p'tya.;,  o  $1  ju,iru%u'  iiei  $1 
uv  xu,}  ty  vifjuv  xu,}  at  roiafit  <ff^a^nf  xxi  ro  TMOVTOV  ?S«j  T«V 
"XJii  rov  //,/yav  <r/va  f.ivcti  n  (MXOOV  $  iv  ro7s  (MTuty)  Tuyyiivsiv.  In 

Matt.  T.  XIII.  s.  26. 
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fact  that  even  Judas  Iscariot  was  one  of  the  apostles ; 
that  Matthias,  in  consideration  of  his  worthiness,  was  after- 
wards received  into  the  number  of  the  apostles  in  place  of 
Judas.*  It  was  only  necessary  to  work  out  this  one-sided 
view, — so  diametrically  opposed  to  the  doctrine  of  absolute 
predestination  and  divine  decrees,  and  so  totally  subversive  of 
any  distinction  of  nature  given  by  creation  itself,  while  it 
ascribed  everything  solely  to  moral  worth,  and  to  carry  it  on 
to  its  legitimate  consequences,  in  order  to  advance  from  the 
position  of  Clement  to  the  system  which  Origen  completed. 

However,  it  may  have  been  the  case  that  at  some  later 
period  Origen  retracted  this  hypothesis,  as  he  did  many  other 
immature  ideas  which  he  had  brought  forward  in  that  work 
of  speculative  dogmatism.  At  least,  in  a  passage  of  a  later 
work,-)-  he  says  that  the  Son  of  God  is  the  universal  bright- 
ness of  God's  glory,  but  that  scattered  beams  of  His  glory 
were  spread  over  the  rest  of  the  rational  creation,  since  no 
created  being  could  contain  the  whole  of  the  glory  of  God. 
And  in  this  it  would  seem  to  be  implied  that  what  in  the  Logos 
is  one  and  the  same  unfolds  itself  in  the  rest  of  the  world  of 
spirits  into  a  manifoldness  of  individual  natures,  of  which  each 
in  his  own  peculiar  way  reflects  and  represents  the  glory  of 
God,  so  that  it  is  only  the  collective  sum  of  all  these  individuals 
would  correspond  to  the  condensed  manifestation  of  the  glory  of 
God  in  the  Logos.  This  must  doubtless  have  been  the  case 
if  Origen  had  clearly  developed  to  his  own  mind  all  that  is 
involved  in  the  thought  which  he  expressed ;  but  it  may  be 
questioned  whether  he  ever  did  so.  In  a  passage  of  the  same 
commentary  on  John  from  which  the  one  just  alluded  to  is 
taken,  he  seems  to  consider  it  as  the  final  end  of  this  evolu- 
tion that  all  the  rational  beings  restored  by  the  Logos  to  a 
perfect  communion  with  God  would  have  but  one  common 
employment — that  of  the  intuition  of  God  ;  and  that,  fashioned 
through  the  knowledge  of  the  Father,  they  would  know  as 
completely  what  the  Son  is,  as  at  present  the  Son  (and  the  Son 
alone)  knows  the  Father.  J  But  since,  according  to^the  system 

Ov%  OTI  '/iffay  tx^ixrdi  ytvo/utvot  uvfoffToXot  XKTci  TI  tf>vfftuv  taiMftct,  l<ffii 
o  'lov^x;  l^iA/yjj  a-uv  O.VTIH;,  a  A  A.'  olo'iTi  ruruv  a-roWaXa;  ywiff$a.t  ixteyivrts 
IT/MS  rov  xa.}  TO.  Ti^n  wfioefycafttvou.  Strom.  1.  VI.  f.  667. 

t  In  Joann.  T.  XXXII.  s.  18. 

J  In  Joann.  T.  I.  s.  16.     See  also  the  passage  in  Matth.  T.  X.  s.  2,  f. 
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of  Origen,  all  things  are,  by  that  final  consummation,*  to  be 
restored  to  their  original  condition,  it  seems  to  follow  that  such  a 
state  of  equality  and  unity  was  the  one  which  originally  existed. 
Origen  argued  still  further :  God  alone  is  by  his  own  nature 
good  ;  all  created  beings,  on  the  contrary,  are,  and  continue  to 
be,  good  only  by  virtue  of  their  fellowship  with  the  original 
fountain  of  all  good,  the  Logos.  As  soon  as  the  desire  arises 
in  any  rational  being  to  be  something  for  himself,  evil  exists. 
"  What  has  become  good,"  says  Origen,'f  "  cannot  be  in  like 
manner  good  as  that  which  is  goodness  by  its  own  essence. 
It  can  never  be  wanting,  however,  to  him  who,  for  its  preser- 
vation, receives  into  himself  the  so-called  living  bread. 
Whoever  fails  to  obtain  it  fails  by  his  own  fault ;  since  he 
neglects  to  partake  of  the  living  bread  and  of  the  true  water, 
wherewith,  nourished  and  refreshed,  the  wings  grow."J  Evil 
is  the  only  thing  which  has  the  ground  of  its  existence  in  it- 
self, and  not  in  God  ;  which,  therefore,  generally,  is  grounded 
in  no  being,  but  is  nothing  else  than  an  estrangement  from 
the  true  being.  It  is  that  which  has  only  a  subjective  and  not 
an  objective  existence, — that  which  is  in  itself  nothing.§ 

207  :  "  Then  the  righteous  will  no  longer  shine  in  different  ways,  as  at 
the  beginning ;  but  all  will  shine  like  one  sun  in  the  kingdom  of  their 
Father."  Matth.  xiii.  43.  (Tors  ftufao-ra.  ol  Mxeuoi  Xtiff^ovffw  olx'iri  S/a- 
<po£«s,  us  Ku.ru,  rxs  d.g%as,  d.XXtx,  -ruvrt;  its  #A<Of.)  Yet  this  passage  of 

Origen  could  be  understood  as  referring  barely  to  an  equality  of  moral 
condition  and  blessedness. 

*  The  <Lvoxa.Ta.ffra.ffts.  t   C.  Gels.  1.  VI.  C.  44. 

%  An  allusion  to  the  myth  in  Plato's  Phsedrus  respecting  the  wings  of 
the  soul. 

§  To  Plato's  metaphysical  idea  of  the  pv  ov  (according  to  which,  if  we 
have  got  a  clear  notion  of  it,  evil  is  necessary  as  a  limit  to  the  evolution 
of  life ;  and,  consequently,  the  idea  of  evil,  as  to  its  moral  import,  is 
virtually  annulled)  Origen  gave  more  of  a  moral  significance.  The  ^ 
ov  here  is,  according  to  his  view,  rather  privative  than  negative.  See  in 

Joann.  T.  II.  S.  7  '•  Oi  fjuiri^ovris  rov  ovros,  ptWwiVI  £5  ol  ctytot,  il^'oyus 
av  ovrts  %gn/JMrt%oiiv'  ol  $1  (Lwoffrgatpivris  rviv  rou  ovros  f^tro^riv,  rra  kari^ff- 

Sa«  rou  ovros,  ytyovetfftv  ovx  ovns.  Hence  I  cannot  at  all  admit  the  cor- 
rectness of  what  Ritter  says  in  his  Geschichte  der  Christlichen  Philo- 
sophie,  Bd.  I.  s.  524,  concerning  Origen's  theory :  "  A  limitation  of 
this  sort,  in  which  created  spirits  originally  exist,  might  perhaps  be 
regarded  by  Origen  as  an  element  in  them  of  evil  or  impurity,  since  he 
considered  evil  generally  to  be  simply  a  defect  of  goodness."  Such  a 
view  is  wholly  at  variance  with  the  theory  of  Origen,  who  thought  it  of 
so  much  importance  to  define  evil  as  a  thing  which  has  its  ground  in  no 
natural  necessity,  but  which  is  derivable  only  from  an  act  of  the  free 
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Hence  IIQ  says,  "  The  assertion  of  the  Gnostics,  that  Satan 
is  no  creature  of  God,*  has  some  foundation  in  truth  ;  namely, 
to  this  extent,  that,  while  Satan  is  indeed  a  creature  of  God  in 
respect  to  his  nature ;  yet  as  Satan  he  is  not  so."f 

When  the  will  of  the  spirits,  who  were  blessed  in  a  divine 
life,  became  estranged  from  God,  the  original  unity  was  dis- 
solved ;  a  disharmony  arose,  which  could  only  be  restored  to 
unison  by  a  long  process  of  purification  and  culture.  The 
soul  of  the  world  is  nothing  but  the  power  and  wisdom  of 
God,  which  is  able  to  combine  these  great  moral  differences 
into  one  living  whole,  and  which  pervades  and  animates  the 
universe,  subjecting  all  dissonances  to  a  higher  law.| 

The  corporeal  world  was  brought  into  existence  and  consti- 
tuted with  a  view  to  this  end,  that  the  spirits  which  had 
become  incapable  of  the  purely  spiritual,  divine  life,  might  be 
brought  to  a  consciousness  of  their  estrangement  from  God, 
and  of  their  culpable  misery ;  that  a  craving  after  a  restora- 
tion of  their  fellowship  with  the  divine  Fountain  of  Good 
might  be  awakened  in  them ;  that  they  might  become  more 
and  more  purified  by  conflict.  The  matter  lying  at  the  ground 
of  the  corporeal  world  is  the  indeterminate  element,  destitute 
of  all  properties,  which  first  receives  from  the  plastic  hand  of 
Omnipotence  a  certain  form  and  pressure,  which  varied 
according  as  bodies  of  a  higher  or  a  lower  order,  ethereal  or 
gross,  were,  in  manifold  gradations,  to  be  formed  out  of  it.§ 
Thus  arise  numerous  grades  of  existence,  from  the  spiritual  to 
the  sensuous,  corresponding  to  the  different  stages  of  fallen 
beings.  ||  There  exist  intelligences  which  are  united  with, 

will.  The  notions  of  imperfection  and  of  moral  evil  are,  according  to 
his  doctrine,  to  be  carefully  distinguished.  God,  it  is  true,  is  the  holy, 
good  being,  in  a  sense  in  which  no  creature  can  be  so  called  (see  T.  II. 
in  Matth.  s.  10) ;  but  moral  evil  is  not  an  original  element,  but  is  to  be 
traced  only  to  a  voluntary  apostacy  from  God.  The  p*  a»  is  not  to  be 
considered  as  a  defect  cleaving  to  created  existence,  but  as  a  voluntary 
alienation  from  the  &>v.  *  See  Part  II. 

t  In  Joann.  T.  II.  s.  7.  J  Ui^i  fyxuv,  1.  II.  c.  1. 

§  In  the  svwXflf  xoffftog  is  to  be  distinguished  fan  lying  at  the  ground, 
and  the  x'oyog  a  xoa-fAuv  TVIV  fayv.  In  Joann.  T.  XIX.  s.  5. 

||  We  here  encounter  a  difficult  question  ;  viz.  whether  Origen  sup- 
posed that  from  the  beginning  the  fan  also  was  brought  into  existence, 
together  with  the  world  of  spirits,  as  a  necessary  limit  for  the  creature' 
so  that  the  creaturely  spirit  must  of  necessity  be  always  provided  with 
a  material  organization,  which,  corresponding  only  to  the  stage  of  moral 


360  DOCTRINE  OF  HUMAN  NATUKE. 

though  not  so  completely  constrained  by,  a  more  exalted 
organization,  designed  to  minister  to  and  assist  the  other  fallen 

perfection,  would  be  of  a  higher  or  lower  order ;  or  whether  he  traced 
to  the  fall  the  first  origin  of  matter,  and  of  the  material  world  itself. 
If  we  were  to  confine  ourselves  to  a  passage  in  the  work  *iai  KO-^UV,  we 
should  be  under  the  necessity  of  considering  the  former  position  as  the 
doctrine  of  Origen.  The  remarkable  passage  (1.  II.  c.  2,  s.  2)  runs  as 
follows  :  "  Principaliter  quidem  creatas  esse  rationales  naturas,  materia- 
lem  vero  substantiam  opinione  quidem  et  intellectu  solum  separari  ab 
eis  et  pro  ipsis  vel  post  ipsas  effectam  videri,  sed  nunquam  sine  ipsa  eos 
vel  vixisse  vel  vivere."  From  this'we  should  be  led  to  represent  the 
subject  as  Eitter  understands  it ;  namely,  that  the  conception  of  matter 
arises  simply  from  an  abstraction  of  the  sum  total  constituting  the  crea- 
turely  existence  ;  that  it  is  nothing  else  than  the  objective  conception  of 
the  limit  of  creaturely  existence,  of  that  which  forms  the  boundary  of 
individual  existence, — just  as  the  Platonists  taught  that  the  conception 
of  matter  could  be  apprehended  only  by  the  xdyo;  vo'Saj.  And  it  is  quite 
certain  that  the  antithesis  between  body  and  spirit  vanishes,  to  our 
apprehension,  if  we  think  of  the  manifold  gradations  in  the  attributes  or 
properties  stamped  on  the  i/Xn,  and  by  abstraction  go  back  to  the  unde- 
termined somewhat  which  lies  at  the  ground  of  all  these ;  ^,/vwv  «  «X«MV, 

rav  <ffoiorri<ruv  fAtTafiKA.Xotiffuv  tig  <x<pS«£<7/av.  In  Joann,  T.  XIII.  S.  59. 
This  too  would  harmonize  with  his  doctrine  concerning  the  glorious 
organization  after  the  resurrection,  which  rests  doubtless  on  the  same 
general  foundation,  and  with  his  doctrine  concerning  the  transfigured, 
ethereal  bodies  of  the  angels ;  TO.  ruv  o.yyi\uv  cupa-To.  u.l§l^«.  xa.1 
avyoidfg  $&;.  In  Matth.  T.  XVII.  s.  30.  And  to  the  souls  *  of  the 
planets  he  ascribes  a  ffupu.  KiSigtov  xa.}  xet^-af&iTctrov.  De  orat.  c.  7.  In 
this  case  we  must,  with  Hitter,  consider  this  mode  of  expression  as  a 
strictly  scientific  one,  to  which  everything  else  should,  in  Origen's 
sense,  be  referred.  Where,  on  the  other  hand,  he  speaks  of  a  produc- 
tion of  matter  which  ensued  at  some  later  period,  it  must  be  understood 
to  be  a  case  in  which,  descending  from  the  strictly  scientific  position,  and 
accommodating  himself  to  a  more  popular  mode  of  thinking,  he  leaves 
the  position  of  the  yvuffi;  for  that  of  the  -ritrri;.  But  we  greatly  doubt 
whether  we  are  warranted  to  ascribe  to  Origen  a  speculative  theory  of 
this  sort,  so  rigidly  carried  out  and  uniformly  adhered  to.  We  do  not 
believe  that  there  is  any  good  reason  for  explaining  all  his  assertions 
belonging  to  a  later  period,  which  seem  to  contradict  what  is  here 
affirmed,  according  to  the  theory  set  forth  in  the  work  vifi  a.o^uv ;  for, 
in  the  case  of  a  man  whose  mode  of  thinking  combined  speculative 
elements,  borrowed  from  other  quarters,  with  others  derived  from 
Christianity,  it  is  obvious  how  easily  he  might  be  led  to  retract,  at 
some  later  period,  many  things  which  he  had  put  forth  in  his  first 
attempt  at  a  speculative  system  of  doctrine.  In  this  work  itself  he 
rather  puts  down  the  matter  as  problematical,  than  decides  on  it  with 
confidence.  In  Joann.  T.  I.  s.  17 — where,  indeed,  he  expresses  himself, 
not  in  a  positive  manner,  but  in  the  form,  Kva.yKa.7ov  IvtcrrTiffui  tl — he 
distinguishes  an  «i/'Xof  ?r«vr>7  xui  u.ffuuKTo$  £&>r',  as  the  original,  from  al 
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spirits.  These  dwell  in  the  planets,*  and  perform  a  painful  ser- 
vice of  love,  yearning  for  the  time  of  universal  restoration, 
when,  relieved  from  this  burden,  they  shall  be  raised  once 
more  to  a  pure  state  of  existence,  emancipated  from  all  that  is 
sensuous  (the  earnest  expectation  of  the  creature  spoken  of 
in  Rom.  viii.  19). "j"  According  to  Origen's  doctrine,  these 
higher  intelligences  owe  it  to  their  own  free  will  alone,  to 
their  own  merit,  that  they  occupy  this  elevated  rank  in  crea- 
tion ;  and  that,  being  united  in  this  free  manner  to  the  corpo- 
real world,  they  have  received  such  an  organization  of  a  higher, 
glorious,  and  more  ethereal  kind.  The  question  may  now  arise  : 
Did  Origen  regard  these  beings  as  having  taken  no  share  in 
the  first  fall,  but  as  having,  by  their  unalterable  fidelity  to  the 
Creator," entitled  themselves  to  this  place  in  the  universe  ?  In 
this  case  he  must  have  supposed  that,  by  virtue  of  the  free 
direction  of  their  own  will,  some  among  the  rational  existences 
had  persevered  in  goodness,  while  others  swerved  from  it ;  but 
that  those  even  wrho  had  remained  steadfast  must  enter  into  a 
connection  with  the  corporeal  world, — not  as  a  due  punishment 
of  their  guilt,  but  of  their  own  free  choice,  submitting  thereto 
in  order  to  promote  the  good  of  their  fallen  fellows.  The 
more  therefore  do  they  long  for  that  period  when,  the  end  of  the 
universal  purification  having  been  attained,  they  too  shall  be 
released  from  this  burdensome  service.  Or  perhaps — and  the 
doctrine  set  forth  in  the  work  irepl  ap^wv  is  certainly  more 
favourable  to  this  view  of  the  matter — Origen  did  not  con- 
sider these  intelligences  to  be  those  who  had  remained  wholly 
unaffected  by  the  general  defection  of  the  created  existence, 
but  simply  those  who  had  taken  the  least  share  in  it,  and  who 
consequently,  by  virtue  of  this  determination  of  their  will, 
whereby  they  at  least  distinguished  themselves  from  the  rest, 
obtained  this  position  in  the  universe.  But  if  this  was  his 
train  of  thought,  then  Origen  took  away  from  free  will  with 

corporeal  existence,  even  from  every  free  connection  -with  an  organization 
of  transfigured  mould.  And,  in  Joann.  T.  XIX.  s.  5,  he  opposes  this 
later  formed  corporeal  world  to  the  xoffpos  vo'/iro;,  subsisting  alone: 
'AXXa  xcti  o  ^iixvvj&ivo;  xofffto;  tiXixog  yivo/jjivo;  otci  TOVS  c£»jS<y<r#;  T?JS 
ivuXov  %uw;  TOKOU;  ft.lv  £;££/  ^ictQogovs,  O'ITIVI;  S'/j  vravrt;,  u;  fAtv  wpo;  TU.  civXa. 

XCtI    TK,     OKru^O-TO,,     KOLTU    litflV,     OU     TOffOV    Tta      TOftU     OffSV      TK      fgOf      TO.      UCBCtTK 

ffwyx£icrii.  And  he  says  that  the  formation  of  the  xoo-pos  'iwXo;  is  not 
•without  reason  described  as  a  xanzpoXv. 

*  See  above,  p.  37  f  See,  e.  y.,  de  Martyr,  s.  7. 
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one  hand  what  he  gave  to  it  with  the  other;  for,  in  this 
case,  free  will  no  longer  makes  a  difference  between  the  beings 
who  persevered  in  goodness  and  those  who  fell  from  it,  but 
only  between  those  who  deviated  to  a  greater  or  to  a  less 
extent ;  and  therefore  moral  evil  appears  to  be  a  something 
necessary  to  created  existence, — at  least  in  a  certain  degree, 
or  as  a  necessary  point  of  transition. 

We  see  before  us  only  a  fragment  of  that  great  course  of 
the  world  which  alone  embraces  all  moral  diversities,  together 
with  all  the  consequences,  which,  up  to  their  entire  removal  at 
the  general  consummation,  flow  out  of  them ;  and  hence  our 
defective,  limited  Theodicee.* 

From  Origen's  doctrine  it  necessarily  followed  that  hu- 
man souls  were  originally  the  same  in  kind  with  all  higher 
spirits ;  that  the  difference  between  the  former  and  the  latter, 
and  between  the  former  compared  with  each  other,  proceeded 
only  from  a  diversity  in  the  moral  bent  of  the  will  of  the 
several  individuals ;  that  accordingly  all  souls  are  fallen 
heavenly  beings.  All  consciousness  in  time,  which  moves 
between  opposites,  and  the  understanding,  which  is  directed  to 
things  finite,  resulted  simply  from  the  estrangement  from  that 
unity  of  the  divine  life  of  immediate  intuition ;  and  the  true 
destination  of  the  soul  is  to  be  purified,  and  to  return  once  more 
to  that  life  Which  consists  in  the  pure,  immediate  intuition  of 
God ;  or,  since  the  life  of  the  spirit  was  changed  to  a  life  of 
the  soul  by  the  quenching  of  the  heavenly  fire,  the  soul  is  to 
be  again  transfigured  into  spirit,  j 

His  theory  of  the  soul's  preexistence  is  opposed  to  the  doctrine 
of  the  Creationists ',  who  taught  that  each  individual  soul  is 
formed  by  an  immediate  creative  act  of  God  (a  doctrine  which 
seemed  to  him  irreconcilable  with  the  love  and  the  justice  of 
God,  which  extend  equally  to  all  his  creatures),  and  also  to 
Tertullian's  Traducianism  (or  the  doctrine  of  the  generation 
of  souls) — which  he  regarded  as  gross  and  sensual.  In  order 
to  be  able  to  maintain  his  own  peculiar  and  speculative  theory 
of  the  origin  of  souls,  without  clashing  with  the  teaching 

*  Homil.  IV.  in  Jes.  s.  1. 

f  lia-oa.  TTiv  uvovrruffiv  Kai  <r»jv  -^u'^iv  rvv  d,<?ro  vov  £5Jy  ?u  vrviu/tan 
ytyovsv  n  vvv  yivou.i*vi  'J/ux,*1'  vov;  <%•&>$  out  ylyovi  "^v^,  x-oii  -^v%ri  Kccrog- 

SaS-iiffoe,  ymree.1  vovg.  II.  «*%.  1.  II.  c.  8.  Compare  the  similar  view  of  the 
Gnostics  above. 
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of  the  church,  he  insisted  (as  he  had  before  done  in  defending  his 
theoiy  of  a  creation  antecedent  to  the  creation  of  this  tem- 
poral world)  that  these  points  had  been  left  undecided  by  the 
church. 

But  on  the  doctrine  concerning  an  adherent  corruption  of 
human  nature  he  expressed  himself  precisely  in  the  same 
manner  as  the  teachers  of  the  North -African  church.  He 
could  speak  of  a  mystery  of  the  birth,*  through  which  every 
individual  that  comes  into  the  world  needs  purification ;  and  in 
defence  of  this  view  appealed  to  the  same  texts  of  scripture 
which  others  adduced  to  support  the  doctrine  of  original  sin. 
Only  he  traced  this  condition  of  human  nature  to  another 
source  ;  namely,  to  the  personal  guilt  of  each  fallen  heavenly 
spirit  in  an  earlier  state  of  existence.  Now,  according  to 
Origen's  theory,  this  corruption  was  not  the  same  in  all ;  but 
its  degree  depended  on  the  degree  of  the  previous  guilt. 
Although  he  considered  Adam  to  be  a  true,  historical  person, 
yet  he  regarded  him  in  no  other  light  than  as  the  first  in- 
carnate soul  which  had  fallen  from  the  heavenly  state  of 
existence.  Like  the  Gnostics,  he  too  gave  a  symbolical  expla- 
nation of  the  narrative  of  Paradise ;  representing  it  as  the 
symbol  of  a  higher  spiritual  world,  Adam  being  the  type  of 
mankind  at  large,  of  all  fallen  souls.f 

In  his  work  Trepl  apytiv,  Origen — here  too  agreeing  with  the 
Platonists  and  with  many  of  the  Gnostics — had  admitted  the 
doctrine  (as  one  which  at  least  could  not  be  directly  disproved) 
that  fallen  souls  might,  through  total  degeneracy,  sink  as  low 
as  the  bodies  of  brutes.  J  But  as  his  system  differed  essentially 
from  the  Neo-Platonic,  by  insisting  on  the  moral,  .teleological 
principle  peculiar  to  Christianity,  his  principles,  as  they  became 
more  clearly  fixed  in  his  mind,  must  have  ultimately  led  him 
to  reject  altogether  the  doctrine  of  such  a  transmigration  of 
souls,  as  inconsistent  with  that  end  of  purification  which  pre- 


*    WLvtrrvptov  TJJJ 

f  C.  Cels.  1.  4,  S.  40  :  Ou%  ourus  Sri/})  ive;  <riva;,  u$  <rto)  oXov  rov  yivovs 
•Tuvrcc.  Qeiffxovros  rov  St'tou  x'oyou.  It  is  reconcilable  with  this  that  Origen, 
in  speaking  of  Adam  on  other  occasions,  expressed  himself  wholly  after 
the  manner  of  the  church,  as  in  Joann.  T.  I.  s.  22  ;  T.  XIII.  s.  34.  He 
might  understand  the  language  in  his  own  sense,  especially  in  homilies, 
to  which  the  gnosis  did  not  properly  belong.  Horn.  XIV.  in  Jerem. 

t  Seethe  Greek  fragment  <r.  «^.  1. 1.    Orig.  ed.  dela  Rue,  T.  I.  f.  76. 
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supposes  the  continuance  of  consciousness.*  The  doctrine 
which,  in  agreement  with  the  ethico-teleological  point  of  view, 
he  held  of  the  soul's  purification  being  carried  on  by  a  con- 
tinual process  up  to  its  final  restoration,  forms  rather  the 
direct  opposite  to  that  hypothesis  of  a  cycle  of  metempsychoses, 
which  grew  out  of  the  predominant  habit  of  contemplating  the 
course  of  nature. 

Origen,  like  the  Gnostics,  placed  in  man's  fallen  nature 
three  principles,  the  vapKiKov,  the  -^V^IKOV,  and  the  irvEv^aTLKov  ; 
and  also  supposed  three  different  stages  or  positions  of  human 
nature  corresponding  to  these  principles.  But  he  differed  from 
them  in  one  essential  point.  As  he  acknowledged  all  human 
souls  to  be  the  same  in  kind,  so  he  held  that  the  original  prin- 
ciple of  all  was  the  same,  and  consequently  he  represented  the 
different  stages  as  resulting,  not  from  any  original  difference 
of  natures,  but  from  the  predominance  of  some  one  or  other 
of  those  principles  determined  by  the  different  tendencies  of 
the  will.  The  spirit  (Trvti^ua)  is  the  highest  element  in  man's 
nature  ;  it  is  that  which  is  immediately  divine,  that  whereby 
man  is  connected  with  a  higher  order  of  things  —  the  organ 
through  which  alone  he  is  capable  of  understanding  divine 
things.  It  is  not  liable  to  be  affected  by  evil,  or  to  be  cor- 
rupted or  alloyed  by  anything  foreign.  Nothing  evil,  nothing 
but  what  is  divine,  can  proceed  from  it.j*  At  most  it  can 
only  retire  wholly  out  of  view  and  become  dormant  through 
man's  guilt,  —  being  hindered  from  revealing  itself  and  from 
acting  by  the  predominance  of  sense,  of  the  lower  faculties  of 
the  soul,  of  a  worldly  temper.  In  the  words  of  the  Apostle  St. 
Paul,  concerning  an  opposition  between  the  works  of  the  flesh 
and  the  works  of  the  spirit,  Origen  finds  a  confirmation  of  his 
opinion,  since  he  refers  the  latter  to  the  spirit  in  man,  as 
contradistinguished  from  the  flesh,  —  the  active  principle  in  all 
that  is  good.J  The  reaction  of  the  inward  presentiment  of 
God  and  of  conscience  against  ungodliness  he  derives  from 
this  Trvevpa.  Herein  is  revealed  a  commanding,  judging, 


*  See  c.  Gels.  1.  III.  c.  76  ;  II.  16,  in  Jerem.,  where  he  speaks  of 
metempsychosis  in  a  parabolical  sense,  carefully  guarding  against  the 
misconception  which  would  arise  from  taking  his  language  literally. 

f   '  Av&wi'bix.rov   TUV  %ngovtav  TO   Tf'Jivpa,.      In  Joann.  T.  XXXII.  S.  11. 

J  T«  xaXXiffra  xccofo]  '/.lyovrut  ttvui  TOU  vrv&Vftetrof,  ov%  u;  «v  otr&i'm 
T;;,  TOU  oty'toU)  «XA«  TOV  dvSpuwou. 
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punishing  power,  superior  to  the  soul  itself.*  Those  men  in 
whom  the  soul  surrenders  itself  entirely  to  the  guidance  of  this 
Trvev^m,  ill  whom  this  faculty  is  predominant,  are  on  this  ac- 
count denominated  spiritual  men,  Kvevftaiixoi.i  In  the  case 
of  those  who  are  the  true  saints,  the  unity  of  the  whole  life  is 
grounded  on  the  fact  of  its  being  determined  by  this  Trveujua, 
—  this  is  the  governing  principle  of  their  whole  life.  Living 
in  the  spirit,  all  they  do  and  suffer  proceeds  from  it  —  it  is  that 
which  gives  their  conduct  its  true  import  and  significancy.J 
From  this  point  of  view  Origen  ought  to  have  been  led  to  see 
(what  seems  to  lie  at  the  basis  of  all  that  is  here  said)  that  it  is 
by  this  unity  grounded  in  the  godlike  alone  (the  essence)  that 
the  destination  of  human  nature  can  find  its  completion,  its 
fulfilment,  —  that  the  true  end  of  man  consists  in  this  very 
thing.  Yet  he  says  that,  where  St.  Paul  opposes  the  Trvev^a- 
TLKOQ  to  the  -^V^LKOQ  (1  Cor.  ii.  14,  16),  he  describes  the  latter 
only,  and  not  the  former,  as  men  ;  since  man  consists  of  body 
and  soul,  but  the  TrvEvpariKoe  is  more  than  mari.§  And  this 
form  of  expression  is  not  a  mere  isolated  exaggeration,  pos- 
sessing no  farther  meaning  or  bearing  on  the  fundamental 
principles  of  his  theology,  but  it  stands  closely  connected 
with  that  leading  tendency,  already  described,  which  inclined 
Origen,  both  in  theory  and  in  practice,  to  regard  the  godlike 
not  as  the  truly  human  element,  but  as  something  super- 
human, —  a  tendency  in  which  we  recognised  the  reaction  of  a 

*  In  his  commentary  on  Romans,  1.  II.  where  Origen  refers  what  St. 
Paul  says  concerning  conscience  to  the  workings  of  this  sm^a,  he  ex- 
presses himself,  according  to  Jerome's  translation,  as  follows  :  Quia  ergo 
tan  tarn  ejus  video  libertatem,  quse  in  bonis  quidem  gestis  gaudeat  semper 
et  exsultet,  in  malis  vero  non  arguatur,  sed  ipsam  animam,  cui  cohseret, 
reprehendat  et  arguat,  arbitror,  quod  ipse  sit  spiritus,  qui  ab  apostolo 
esse  cum  animo  dicitur,  velut  paedagogus  et  quidam  sociatus  et  rector,  ut 
earn  de  melioribus  moneat  vel  de  culpis  castiget  et  arguat.  Ed.  Lomm. 
T.  VI.  p.  107. 

f   OS  octroi,  ptraxflv  IfixgetTovffKv  %£ti{*,Krt%it    o    vvzvpa.Tixds.      In  Joann. 

JL  •    1  1  .  S.    1  O. 


ya.^  o  eyiog     M  •Vieputr 

xctl  tv-xjns   XK}  rov    vrgo;    SSO'K    u/uvou,   ourus    flrav  o,   n  for    uv  voty, 
pctri,  ot\\cixu.v  -fftiff-^yi,  -ffa,ff-^n  fvw^ee.rt.   In  Joann.  T.  XXXII.  S.  11. 
§  CH#£/V   yap  ol  ftKTnv  KVT'OV  [the  Apostle   Paul]  <pa/u,iv  ivi   TO 
rtKQu  f&ri  VgoffrtStixivat  ro  a.v§guoros,  x^i7-rrov   yxo   »j  Hv^^ufffos  o  vv 
<rov  JiToi  tv  •$'1%?  %  Iv  ffufturi   57    fv   ffvvuftQoTigois  %a/>axrtjg4fy/tivov'   ol"x) 
xoil  iv   TM   TOUTUV  Stioritu,  tfviVAUri  ;      L.  C.  T,  II.  S.  15. 
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principle  which,  belonging  to  the  old  world,*  still  remained 
to  be  vanquished  by  Christianity.  And  connected  with  this 
distinction  of  the  irvs. vpa  from  the  i//vx>?,  as  the  purely  human 
element,  is  his  doctrine  that  those  in  whom  the  \Lvx>l  sur- 
rendered itself  to  the  guidance  of  the  irvtvfjia.  would  persevere 
in  the  unity  of  the  existence  thus  animated  by  the  Trvevjua,  and 
in  the  perfected  state  of  their  essence,  as  soon  as  they  should 
be  thoroughly  penetrated  by  the  Trvciifjua.  would  rise  to  a  higher 
life  after  death.  On  the  other  hand  those,  in  whom  the  \l^v)(fi 
always  resists  the  Trvevjuct,  would  after  death  be  forsaken  by  the 
latter,  which  would  return  to  God  from  whom  it  came,  while 
they  theiriselves,  separated  fromsthe  Trvevjua,  would  be  given 
up  to  woe ;  "f — a  doctrine  which  it  is  very  difficult  to  reconcile 
with  Origen's  idea  of  a  purifying  process  going  on  after  death, 
and  of  an  universal  restoration  as  the  final  end  of  all  things. 
Moreover  he  ascribed  to  this  Trvev/ia — as  follows  from  his  idea, 
which  we  have  already  unfolded,  of  the  relation  subsisting 
between  the  rational  being  and  God — no  self-government, 
no  independent  self-subsistence,  but  regarded  it  as  the  organ 
destined  to  receive  into  itself  and  to  represent  the  workings  of 
the  Divine  Spirit.  According  to  his  doctrine  the  Trvevpa  in 
man  can  be  active  only  by  its  connection  with  the  Divine 
Spirit4 

As  Origen  then  supposed  a  threefold  division  of  human 
nature,  so  he  distinguished  three  different  stages  of  moral  de- 
velopment ;  according  as  the  7rv£u/xa,  the  4>vxi'i,  or  the  <rap£ 
predominated.  The  second  stage,  where  the  personal  /, 
estranged  from  God,  is  uppermost  (though  there  may  coexist 

*  Thus  by  Aristotle  (Ethic.  Nicomach.  X.  7)  the  contemplative  life,  as 
the  divine,  which  answers  to  the  godlike  in  man,  to  the  vw?,  is  placed 
above  the  practical,  which  he  considers  to  be  the  purely  human :  g<  §{iov 

o   vou;   trod;   TOV  tivQaufoV)  XKI   o   XOLTK,  TOVTOY  ft/as  $z7o:  woo;  TOV  avSptv'x'tvov  fitov  5 

and  yet  he  says  of  the  vov; — TOVTO  paXta-To,  SLv^u-roi. 

f  The  passages  which  we  here  cite  are  taken  from  works  which  have 
only  been  preserved  to  us  in  Latin  translations  ;  the  fidelity  of  which, 
however,  on  these  points,  we  have  no  reason  to  suspect.  Commentar. 
ep.  ad  Rom.  1.  II.  c.  9,  p.  108,  ed.  Lomm.  Hie  ipse  spiritus  est,  qui 
cohseret  animabus  justorum.  Si  vero  inobediens  ei  anima  et  contumax 
fuerit,  dividetur  ab  ea  post  excessum.  Commentar.  series  in  Matth.  c. 
62,  T.  IV.  p.  352,  ed.  Lomm. 

J  In  Matth.  T.  XIII.  S.  2  :  "Eri^ov  s7t>«/  TO  TOV  StoZ  vvivpa,  *«v  iv 
fifjuv  fa  <Jta.6u.  TO  vvtvfta,  txuffrou  avSgeavrov  TO  Iv  avru  ;  which  latter  he 

here  also  distinguishes  from  the 
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with  it  a  certain  dominion  over  sense),  where  the  soul  follows 
its  egoistic  inclinations,  is  the  stage  of  a  certian  merely 
worldly  cultivation,  of  an  intelligent  Egoism,  where,  though 
no  enthusiasm  for  moral  goodness  impels  the  man,  still  moral 
evil  does  not  break  out  into  any  violent  excesses,  —  where,  in 
short,  as  Origen  expresses  it,  the  man  is  neither  cold  nor  hot. 
This  stage,  considered  in  itself,  holds  the  middle  place  be- 
tween the  two  others  ;  yet  it  may  be  asked  from  which  point 
is  it  easiest  to  attain  the  divine  life?  Origen  proposes  the 
question  whether  the  aaoKtKog  (the  carnal  man)  might  not  be 
led  more  easily  than  the  ^/V-^IKOQ  (the  spiritual  man)  to  a  convic- 
tion of  sin,  and  thereby  to  true  conversion.*  Connected  here- 
with is  Origen'  s  idea  that,  in  the  same  way  as  a  wise  physician 
will  sometimes  call  forth  the  elements  of  disease  lurking  in  the 
body,  and  by  means  of  his  art  cause  other  disorders  to  arise 
from  them,  with  the  view  of  expelling  by  this  expedient  the 
elements  of  disease  which  threatened  to  destroy  the  entire  or- 
ganism ;  so  God  places  men  in  situations  where  the  evil  lurk- 
ing in  their  nature  is  stimulated  to  violent  outbreaks,  in  order 
to  bring  them  thereby  to  a  consciousness  of  their  moral  dis- 
order, and  of  its  pernicious  effects,  and  so  to  heal  them  the 
more  easily  and  radically^  In  this  sense  he  explains  the 
scriptural  expression,  God  hardens  the  heart,  and  the  like. 

As  Origen  regarded  the  self-determination  of  the  free  will  in 
the  creature  as  the  original  ground  of  all  the  diversities  existing 
among  rational  beings,  so  he  also  supposed  it  was  likewise  this 
which  conditions  the  whole  subsequent  process  of  purification 
and  development,  including  all  its  stadia  up  to  the  final  goal  of 
restoration.J  Accordingly,  it  is  with  him  an  important  point 
to  define  the  notions  of  God's  foreknowledge  and  of  pre- 
destination as  contradistinguished  from  the  doctrine  of  an 

*  Uio}   et£%uv,  1.  III.  C.  4. 

t  See  de  orat.  c.  29,  and  the  fragment  of  the  commentary  on  Exod.  c. 
x.  27  ;  in  the  26th  chapter  of  the  <pi*.axK*.iu,  and  in  the  2nd  vol.  ed.  de  la 

Rue,   f.    111.       "flo-vto    \<7tl   TIVUV    ffuf&urixuv    va.SyfJt.tt.ruv,   tig   fixS-a;   TOV,   "v' 
o;   xetxou,  o  tofrpos  ti$  ftjv  VTfia.vita.v   otci 


vrovau;  wXit'ovKf  uv  n%&  TI;,   OVTU;  oiftcu    xeti    <rov    Stdv    oixovoptuv  <rriv 
xaxio-v    tig     TO    Ba$aj    xt%ugvxuittv    T$JJ    ^tfX*??.       T.    VIII.    p.    305,    ed. 

Lomm. 

$   Ton  Sean  lxtiffr-/iv  olx.ovap.iiv  -$<u%riv,   a.^a^uvra.    tig    T»?V  d'fitev  KVTfii    ^uqv 

ait  ixovtrctv  TO  Kvrifyuffiov.    De  orat.  s.  29. 
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eipappevri,  or  of  an  unconditional  necessity.  He  teaches  that 
God,  having  taken  into  view  all  the  different  bents  of  will, 
and  all  the  possibilities  of  which  they  were  the  condition,* 
arranged  accordingly  the  plan  of  the  universe.  He  distin- 
tinguishes,  in  moral  evil,  an  objective  and  a  subjective  neces- 
sity. Even  though  an  existing  moral  evil  must  exhibit  itself 
in  this  or  that  determinate  form,  still  it  is  not  therefore  neces- 
sary that  this  or  that  determinate  evil  should  be  brought  about 
by  this  or  that  particular  in  dividual,  j* 

From  the  exposition  already  given  of  Origen's  doctrine 
respecting  the  relation  of  the  spiritual  world  to  God,  and  of 
the'  spirit  (^vevfjia)  in  man  to  the  Holy  Spirit  (Trvevpa  oyioj'), 
little  doubt  can  remain  as  to  the  way  in  which  grace  and  free 
will  are,  in  his  system,  made  to  harmonize  with  each  other. 
In  this  view  he  says,  Ct  As  the  good  thrift  of  husbandry 
requires  the  coming  together  of  two  factors,  the  husband- 
man's own  activity  and  the  blessing  of  God  ;  so,  in  order 
to  goodness  in  rational  beings,  there  must  be  their  own  free 
will  and  the  power  of  God  to  uphold  the  good  purpose.  J 
But  man's  free  will  and  God's  assistance  are  both  necessary, 
not  only  to  becoming  good,  but  also  to  perseverance  in  virtue 
when  once  attained  ;  since  even  the  perfect  man  would  fall, 
if  he  became  proud  of  his  goodness,  and  ascribed  it  to  himself 
—  if  he  failed  to  give  the  honour  which  is  due  to  Him  who 
bestowed  on  him  all  chiefly  by  which  he  was  enabled  both  to 
attain  to  virtue  and  to  persevere  in  it.§ 

From  what  then  in  the  Anthropology  of  this  period  we 
have  found  to  have  been  held  in  common  by  all,  it  is  evident 
that,  not  only  —  as  was  the  case  even  among  the  Gnostics  —  the 
doctrine  of  a  Redeemer  found  a  sympathy  in  the  need  of  re- 
demption universally  felt,  but  also  —  and  this  constituted  the 
difference  between  the  Anthropology  of  the  church  and  that  of 
the  Gnostics  —  that  none  supposed  human  nature  to  be  so  beset 
with  moral  evil  as  to  exclude  the  possibility  of  a  complete  appro- 

*  See  the  commentary  on  Genesis. 

t  'Avayxjj  \f7~ij  raura  l%.$uv,  oux  avdyxt]  $1  £;a  rou^i  rtvo;.  In  Matth. 
T.  XIII.  s.  22. 

\   To  rou  ^.oyixou  aLyttS-ov  ftixrov  tffriv  'lx  ft  TJJJ  rf^oKiottrius  etlrov  »a,i 
Btiets  luv&piu;  <ru  ra 


§  From  the  commentary  on  ^.  IV.  Philocal.  c.  24,  ed.   Lomm.  T. 
L 
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priation  of  it  by  the  Redeemer.  Hence,  from  the  very  first, 
the  mind  of  the  church  was  gradually  developed  in  antagonism 
with  Docetism  under  all  its  forms  and  degrees.  This  oppo- 
sition to  Docetism  is  strongly  marked  in  such  passages  of  the 
epistles  ascribed  to  Ignatius  as  by  their  stamp  of  antiquity 
form  a  decided  contrast  to  the  prevailing  tone  of  these  letters. 
It  is  here  said  of  the  Docetse,  in  an  original  way,  "  They,  who 
would  make  nothing  but  a  spectre  of  Christ,  are  themselves 
like  spectres  —  spectral  men."*  And  Tertullian  says  to  the 
DocetaB,  "  How  is  it  that  you  make  the  half  of  Christ  a  lie  ? 
He  was  all  truth."  j  "  You  are  offended,"  he  says  in  another 
place,|  "  when  the  child  is  nourished  and  fondled  in  its  swad- 
dling clothes.  This  reverence  shown  to  nature  you  despise  — 
and  how  were  you  born  yourself  ?  Christ,  at  least,  loved  man 
in  this  condition.  For  his  sake  he  came  down  from  above  ; 
for  his  sake  he  submitted  to  every  sort  of  degradation,  to  death 
itself.  In  loving  man  he  loved  even  his  birth,  even  his 
flesh." 

In  opposition  no  less  to  Docetism,  which,  taking  offence  at 
a  Christ  in  the  form  of  a  servant,  would  acknowledge  none  but 
a  glorified  Christ,  than  to  the  aesthetic  Paganism  which  idol- 
ized the  beautiful,  §  the  person  of  our  Saviour  was  repre- 
sented as  being  without  form  or  comeliness,  as  that  of  one 
whose  outward  appearance  contradicted  the  glory  within  — 
a  notion  which  was  based  partly  on  a  passage  in  the  53rd 
chapter  of  Isaiah,  too  literally  understood,  and  partly  on  mis- 
interpreted passages  in  the  gospels.  Tertullian  says,  ||  "  This 
was  the  very  thing  which  excited  men's  wonder  as  to  every- 
thing else  in  Him  when  they  said,  Whence  hath  this  man  this 
wisdom  and  these  mighty  works  ?  The  exclamation  comes  from 
men  who  even  thought  they  might  despise  his  form."^[ 

If  we  here  compare  Tertullian  with  the  Alexandrians,  we 
see  at  once  the  great  advantage  which  the  former,  from  de 
riving  everything  solely  from  his  own  Christian   conscious 
ness,  possessed  over  the  latter,  whose  notions  had  been  blended 
with  other  elements  of  a  foreign  culture  —  in  short,  by  his 


*   AUTO/  ro  ^OKUV  ovrs;  a.<Tu(jt.a.TOi  xa.}  SaipoviKoi.     Ep.  ad  Smyrn.  S.  2. 
f  Quid  dimidias  mendacio  Christum  ?    Totus  veritas  fuit.    De  carne 
Christi,  c.  5.  t  L.  c.  c.  14. 

§  See  vol.  I.,  the  Introduction.  ||  De  carne  Christi,  c.  9. 

«[f  Nee  humanse  honestatis  corpus  fuit,  nedum  ccelestis  claritatis. 
VOL.  II.  2  B 
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decided  tendency  to  view  Christianity  in  a  real  light.  "We 
have  already,  in  our  exposition  of  Gnosticism,  remarked  how 
close  a  connection  subsisted  between  the  peculiar  essence  of 
the  Christian  system  of  morals  and  the  views  entertained  con- 
cerning the  person  and  life  of  Christ.  The  contemplation  of 
Christ's  life  was  destined  to  give  birth  to  a  new  ethical  standard, 
and  from  it  was  to  proceed  the  peculiar  principle  of  the  Chris- 
tian system  of  morals.  But  in  those  cases  where  the  ethical 
principle  itself  was  adulterated  by  the  influence  of  other  prin- 
ciples which  had  been  conjoined  with  the  Christian,  this  cor- 
ruption reacted  also  on  the  views  entertained  of  the  person  and 
life  of  Christ.  An  instance  of  this  kind  has  been  already  noticed 
in  the  case  of  the  Gnostics  ;  and  the  same  result  may  be  observed 
in  the  writings  of  Clement  of  Alexandria.  Founding  his  judg- 
ment on  that  moral  system  which  demanded  an  absolute 
estrangement  from  all  human  feelings,  and  which  made  the 
Neo-Platonic  philosophers,  and  other  ascetics  of  that  period, 
ashamed  of  their  own  bodies,  he  was  incapable  of  understand- 
ing such  a  revelation  of  the  divine  life  in  the  pure  human  form 
as  was  presented  in  the  person  of  Christ.  Instead  of  the 
pure  human  character,  he  was  for  the  superhuman.  Christ 
was  to  represent  the  Ideal  of  the  renunciation  of  sense  —  of  a 
life  wholly  independent  of  the  sensible  ;  unaffected  by  sensuous 
impressions,  by  any  wants,  such  as  hunger  or  thirst,  by  feelings 
of  pain,  by  agreeable  or  disagreeable  sensations  :  He  was,  in 
short,  the  ideal  of  a  perfect  cnrdSe  ia.  The  incarnate  Logos 
must  in  his  essence  have  been  superior  to  such  things  ;  and 
so  the  genuine  Gnostic,  in  imitation  of  him,  should  strive  to 
attain,  by  the  efforts  of  his  will,  to  a  similar  apathy.  He 
says  characteristically,  "  It  would  be  absurd  to  suppose  that  in 
the  case  of  our  Saviour  the  body,  as  such,  required  for  its  sup- 
port the  care  necessary  to  us  ;  he  ate,  not  for  the  body's  sake, 
for  this  was  preserved  by  a  divine  power."  *  Now  this  prin- 
ciple might  have  led  him  to  a  Docetism  of  his  own.  The  con- 
templation of  Christ,  as  He  is  presented  in  the  gospel  history, 
exercised,  however,  too  great  a  power  over  him,  —  the  historical 
truth  was  a  thing  of  too  much  weight  with  him  to  allow  him 


av    tin,   styuytv    yes.^  ol  5/«   ro  tru^u,, 
Strom.  1.  VI.  f.  649. 
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to  come  to  such  a  conclusion.  He  would  go  no  further  than 
to  say  that  Christ  was  not  subject  by  any  necessity  of  nature  to 
those  various  wants  and  affections  ;  but  that  of  his  own  free 
choice  He  became  subject  to  them,  out  of  voluntary  conde- 
scension and  for  the  welfare  of  man,  and  in  order  to  give  such 
a  proof  of  the  reality  of  His  humanity  as  should  leave  no  room 
or  pretext  for  Docetism.*  We  must,  however,  do  Clement 
the  justice  to  acknowledge  that,  along  with  this  distempered 
element,  there  was  in  his  ethical  tendencies  (so  far  as  they 
were  influenced  by  his  contemplation  of  the  life  of  Christf) 
much  which  was  sound  and  healthy  —  as,  for  instance,  when  in 
another  passage  he  is  speaking  against  the  ascetical  contempt 
of  the  body,  he  says,  Christ  would  not  with  the  health  of  the 
soul  have  restored  that  of  the  body  also,  if  there  were  really 
any  enmity  between  the  body  and  the  soul.  J 

With  the  line  of  thought  which  caused  Clement  to  over- 
look the  purely  human  element  in  Christ,  the  other,  which  led 
him,  from  exaggerated  notions  of  the  servant-form,  to  imagine 
that  Christ  possessed  an  uncomely  person,  would  seem  to  stand 
in  direct  contradiction.  And  of  himself  undoubtedly  he 
never  would  have  arrived  at  any  such  view.  Having  however 
received  it  by  tradition  from  the  church,  he  contrived  to  make 
it  harmonize  with  his  own  peculiar  habits  of  thought,  by 
adopting  the  following  application  of  it.  Since,  he  observes, 
the  Godlike  presents  itself  in  this  mean,  uncomely  shape,  men 
should  be  led  thereby  to  despise  sensuous  beauty,  and  to  soar 
by  spiritual  contemplation  from  the  sensuous  to  the  Godlike, 
which  is  exalted  above  all  that  partakes  of  sense.  §  No  one, 
for  instance,  should,  by  admiring  the  beauty  of  their  form,  be 


*  Accordingly  he  says  of  Christ,   "A-rag  an-xZs  dvaSvs  «v,  ils  3*  ofilv 

Tugttff'buirzi   xivv/Jbot,  <ra§rirtxov,   ovrt  r^avyi  ovn   \u-7fn. 

f  Compare  the  remarks  in  Vol.  I.  p.  386,  on  the  reaction  of  the 
Christian  spirit  in  Clement,  against  a  one-sided  ascetic  tendency. 

|  Oux,  KV  l\,  tl  'ixfyo.  vi  ff&cfe  w  rvis  -^v^s,  tviTi!%i%tv  avry  rnv  l%$guv 
3i*  vynias  i#Hrxtd%iuv  (probably  it  should  read,  according  to  Hervet's 
emendation,  <rxivoi%uv}  ;  he  would  not  have  taken  the  hostile  <r«^|  under 
his  protection.  Strom.  1.  III.  f.  460. 

§  The  words  of  Clement  respecting  Christ  are,  'Ev  ffet^xt  p\v  uti&is  (as, 
beyond  all  doubt,  the  reading  should  be),  as  may  be  gathered  from  the 
following  context,  and  from  the  allusion  to  Isa.  liii.  2  :  S/iXifcK&sy  KOU 
oLfAO(><pos,  tlf  TO  oiiiSls  no.}  Kffuuctrov  rri$  Ss/«f  ttiri&s  a,ffofi\i<ytiv  WUMS 
Strom.  1.  III.  f.  470. 
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thereby  misled   into   giving  less  heed  to  the  substance  of 
Christ's  discourses.* 

This  view  of  Christ's  person,  as  one  who  appeared  in  the 
form  of  a  servant,  in  Origen's  mind  took  a  different  shape,  more 
in  harmony  with  the  whole  spirit  of  his  system.  We  explained 
formerly  the  connection  between  his  doctrine  of  the  different 
stages  in  Christianity  and  his  idea  of  the  different  forms  of 
manifestation  of  the  divine  Logos.  The  Logos  becomes  all 
things  to  all,  in  a  far  higher  sense  than  that  in  which  St.  Paul 
would  say  it  of  himself.  Now  Origen  applied  this  view  to 
Christ's  temporal  appearance.  He  becomes  all  things  to  all 
men,  appears  to  them  in  different  forms,  suited  to  their  recipi- 
ency. To  some  he  reveals  Himself  in  his  glory,  in  a  celestial 
light  which  spreads  from  Himself  to  His  word  ;  so  that,  hav- 
ing come  in  this  higher  way  to  the  knowledge  of  Christ  himself, 
they  can  now,  for  the  first  time,  understand  it  in  the  plenitude 
of  its  meaning  —  nay,  in  a  light  which  reflects  itself  even  on  the 
Old  Testament,  which  thereupon  becomes  transfigured  by  its 
relation  to  Christ,  now  at  length  known  in  his  glory.  To  others 
he  appears  only  in  the  form  of  a  servant,  as  one  without  form 
and  comeliness  —  namely,  to  those  who  are  unable  to  rise  be- 
yond the  temporal  appearance,  to  the  contemplation  of  the 
Logos  who  reveals  himself  in  it.f  According  to  this  view  the 
Christ  of  the  transfiguration,  and  the  Christ  without  form  or 
comeliness,  as  men  ordinarily  represented  him,  would  be 
nothing  less  than  the  designations  of  two  different  ways  —  de- 
pendent on  the  recipiency  of  the  subject  —  of  contemplating 
one  and  the  same  Christ,  whom  in  his  divine  exaltation  all 
were  not  in  a  condition  to  know.  Thus  to  Origen  it  must 
have  appeared  indispensable  that  the  mass  of  believers  should 
frame  to  themselves  the  conception  of  Christ  as  of  one  who 


ffu(*,a.ros 

<ruv  Xiyopivuv   xxt   <rt>7f 

(this  latter  word  offers  here  no  good  sense.  It  can  neither 
mean,  —  what  should  be  left  behind,  nor  what  has  been  left  behind.  I 
have  scarcely  a  doubt  that  the  correct  reading  is  xa.ra.^Xi-yof/Avois.  More- 
over, the  composition  with  xmrtx.  has  a  force  in  this  connection  —  the 
looking  downward  to  the  object  of  sense,  instead  of  upward  —  a.vu  fix'ivitv 
vgo;  <TK  vajjTa)  <x^offtt.viw>vi  oi'Z'orif&vvTai  ruv  VOVITUV.  Strom.  1.  VI.  f.  690. 

f  CO  <ru<rri(>  [AuXXov  HxvXov  <rdi$  <ff'/x.<n  cravra  yivopwo;,  "va.  <rou;  vruvTU.}  Xco^ff'/i. 
In  Joann.  T.  XX.  s.  28  ;  and  in  respect  to  the  two-fold  potfv  in  which 
Christ  appeared,  in  Matt.  T.  XII.  s.  37. 
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appeared  without  form  or  comeliness.  Their  whole  view  of 
Christ  and  Christianity  (which,  at  the  position  they  occupied, 
could  take  no  other  shape)  reflected  itself  under  this  particular 
form.  And  accordingly  he  must  have  considered  the  trans- 
figuration simply  as  a  symbol  of  that  higher  form  of  beholding 
in  which  Christ  presented  himself  to  his  more  advanced  dis- 
ciples.* Yet,  while  Origen  regarded  particular  facts  as  sym- 
bols of  universal  ideas,  or  of  a  general  stadium  in  the  evolution 
of  the  spiritual  life,  he  by  no  means  denied,  in  so  doing,  the 
objective  reality  of  such  facts,  which  at  the  same  time  answered 
to  a  more  universal  idea ;  and  accordingly,  in  his  mind,  this 
more  general  view  of  the  transfiguration  of  Christ  in  no  wise 
precluded  its  historical  reality.  If  Origen  was  prone  to  ex- 
plain away  the  objective  into  the  subjective,  so,  on  the  other 
hand,  he  was  inclined  to  represent  the  subjective  as  something 
objective,  of  which  we  have  already  seen  many  examples. 
And  thus  it  happened  that  the  profound  idea  of  the  necessa- 
rily manifold  gradations  in  men's  views  of  Christ  assumed  an 
objective  shape  to  his  mind,  as  so  many  different  forms  which 
Christ  assumed  relatively  to  the  different  positions  held  by  the 
men  with  whom  he  had  intercourse.  As  the  number  of  the 
forms  of  revelation  (poptyai)  in  which  the  Logos  presents 
Himself  to  the  spiritual  world  belongs  to  his  essential  cha- 
racter, so  in  this  respect  also  Christ  in  his  own  temporal 
appearance  mirrored  forth  the  activity  of  the  Logos  himself. 
It  pertains  to  his  peculiar  and  essential  character  that  he  had 
no  unchangeable,  determinate  form,  but  appeared,  according 
to  the  different  characters  of  men,  to  some  in  the  lower  form 
of  a  servant — to  others  divested  of  this  form,  and  in  a  shape 
of  light  in  affinity  with  his  godlike  nature.  In  this  way  did 
Origen  explain  to  himself  the  fact  of  the  transfiguration,  and 
several  other  phenomena  in  the  gospel  history.1)"  The  whole 

*  See  c.  Gels.  1.  IV.  c.  16,  where  he  says  of  those  who  received  the 
account  of  Christ's  transfiguration  too  literally  and  sensuously,  M 

rss  Ton  us  Iv  tffrogiais  teyoftiva.;  ftirKfiohK?  y  ftiraftagquuiriis  vou  'lytfov. 
t   C.  Cels.  1.  VI.  C.  77  :   To  vaouXXoir<rov  rov  ffu/Axro;  O.VTOV  yf^og  ro~s 
xtx.}  $ia  rovro  XgtftfMt,  roiovro  Qatvofttvev,  ovcTov  t^ti  Ixuffria 


...  „   expoum 

perfect  harmony  herewith  is  the  passage  which  has  been  preserved  to 
us  only  in  the  Latin  translation :  Quoniam  non  solum  duse  formse  in  eo 
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view  was  closely  connected  with  his  notions  of  the  fundamental 
matter  of  the  corporeal  world,  as  something-  indeterminate, 
and  which  was  to  run  through  various  metamorphoses  from 
the  higher  to  the  lower.* 

The  complete  victory  over  Docetism  implied  the  complete 
recognition  of  the  pure  human  nature  in  Christ ;  and  the  latter 
was  impossible  apart  from  the  supposition  that  he  possessed  a 
human  soul.  Yet  this  particular  point  did  not  at  first  stand 
forth  clearly  and  fully  developed  before  the  dogmatic  conscious- 
ness. At  most  the  two  conceptions,  the  Xoyoe  in  his  essential 
divinity,  and  the  o-ap£,  from  which  all  the  human  characteristics 
proceeded,  were  clearly  separated  and  distinguished  from  the 
very  first.  True,  if  men  were  disposed  to  carry  through  the 
identity  of  Christ's  person  with  the  human  nature,  they  must 
necessarily  have  been  driven  to  ascribe  to  him  a  soul  with 
human  feelings ;  but  still  all  this,  as  we  see  from  the  example 
of  Irenseus,  was  referred  simply  to  the  <rup£,  the  flesh  taken 
from  the  earth.f  Although  this  same  father  says  that  Christ 
gave  his  own  body  for  our  body,  and  his  own  x^u^7?  f°r  our 
\jjvx*l ;  and  we  are  constrained,  in  this  distinction,  to  under- 
stand by  the  term  \bvxfi,  not  life,  but  the  soul;}  yet,  at  least, 
he  makes  no  further  use  of  this  distinction,  in  other  cases, 
where  he  speaks  of  Christ  as  man.  Justin  seems  to  have 
applied  the  common  trichotomy  of  man's  nature  to  Christ, 
with  the  following  modification :  Christ,  as  the  God-man,  con- 
sisted, like  every  other  man,  of  three  parts — the  body,  the 

fderunt,  una  quidem,  secundum  quam  omnes  eum  videbant,  altera  autem 
seeundum  quam  transfiguratus  est  coram  discipulis  in  monte,  sed  etiam 
unicuique  apparebat  secundum  quod  fuerat  dignus.  Commeutar.  Series 
in  Matth.  s.  100.  Ed.  Lomm.  T.  IV.  p.  446. 

*  Ou  SavftKfrov  <r*jv  (fiuffti  rgivrrnv  xa.}  a.X\ouuryiv  xa.}  WKtrw;  •ffoi'ornros  %v  o 
TS^yiTtj;  fiouXtrai  %tXTlx*iv  art  «.EV  ?%£/»  ?ra/aT»jTa,  *a$'  »jv  XfyiTKi  TO'  ovx  u^tv 
tfSos  ou$l  xoiXXos,  orl  $1  ourus  sv^o^ov  xai  xa<ru,vrX7ixrixriv  xa]  §u.u[ta,<rrriv,  u$  l-ri 
Wgoffafov  vrsffuv  roi/s  Staraf.  C.  Cels.  1.  VI.  S.  77. 

t  The  emotions  excited  at  the  approach  of  death  are  classed  under 

the  ffVfjufioXa,  ffagxog  <rtj;  a.<so  yvs  s/Ajj^s'vjj?.      Lib.  III.  C/22. 

\  See  the  words  of  Irenseus,  1.  V.  c.  1.  s.  1 :  TS>  }%&>  «fy*a-n  ^ur^uffa,(Aivov 
VI[*MS  TOV  xvotov  xa.}  %ov<ros  rriv  -^vx^v  urtl^  ruv  nfttri^ur  -^v^uv  xa,i  <rwv  ffa^xu. 
TVV  lauTov  d\T/  TUV  fiftiriguv  ffagxuv.  As  the  thought  here  is,  that  Christ 
surrendered  to  Satan— who  claimed  a  power  over  man's  soul  and  body 
— his  own  body,  as  a  ransom  for  the  men  whom  he  held  captive, 
the  word  here  can  hardly  be  understood  otherwise  than  of  the  human 
soul. 
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animal  soul  (the  lower  principle  of  life),  and  the  thinking 
reason ;  but  with  this  difference,  that  in  Christ  the  place  of 
the  fallible  human  reason,  which  is  but  a  ray  of  the  divine 
reason,  of  the  Xo'yoe,*  was  held  by  the  universal  divine  reason,f 
by  the  Ao'yoe  itself  :J  and  therefore  it  was  in  Christianity  alone 
that  the  universal  revelation  of  religious  truth,  a  revelation 
not  disturbed  by  partial,  one-sided  representation,  would  be 
given.§ 

Tertullian  was  the  first  to  express  distinctly  and  clearly  the 
doctrine  that  Christ  possessed  a  proper  human  soul ;  having 
been  led  to  this  by  the  views  which  he  entertained  in  general 
concerning  the  relation  of  the  soul  to  the  body,  and  by  the 
direction  of  his  controversy  mainly  to  the  doctrine  of  the  per- 
son of  Christ  in  particular.  He  did  not,  like  others,  hold  that 
human  nature  consisted  of  three  parts,  but  only  of  two.  He 
affirmed  that  the  animating  principle  of  the  body  was  not 
a  mere  animal  soul,  distinct  from  the  reasonable  soul,  but  that 
in  all  living  things  there  is  but  one  animating  essence,  al- 
though in  man  the  latter  is  endued  with  superior  powers,  that 
the  thinking  soul  itself,  therefore,  is  the  animating  principle 
of  the  human  body.  ||  If,  then,  Tertullian  acknowledged  but 
one  soul  as  the  medium  between  the  divine  Logos  and  the 
body  of  Christ,  he  must  necessarily  have  ascribed  to  Him 
a  reasonable  human  soul.  Again,  he  was  engaged  in  contro- 
versy with  a  Valentinian  sect,  who  taught  that  Christ,  instead 
of  veiling  his  soul  in  a  gross  material  body,  so  modified  the 
^vxf]  itself  that,  like  a  body,  it  could  be  visible  to  men  under 
the  dominion  of  sense.  Against  these  he  maintained,  that  it 
was  necessary  to  distinguish,  in  the  person  of  Christ,  as  in  the 
case  of  every  man,  soul  and  body,  and  what  belongs  to  both ; 
that  Christ,  in  order  to  redeem  men,  was  under  the  necessity 
of  uniting  to  himself  a  soul  of  the  same  kind  as  belongs  pecu- 

*   The  fftftpfju/x  XoyiKov,  the  Xoyos  ftftopanxos,  the  Xayoj  xetra  ftigog. 
t   Aoyixov  TO  o'A.ov. 

J  Apolog.  II.  s.  10.  One  might,  however,  be  led  to  suspect  that  the 
words,  x.a.}  ffupa,  xos.}  Xoyov  no.}  •v/'t/xr/v,  are  the  interpolation  of  a  somewhat 
later  hand,  who  wished  to  make  Justin  orthodox  on  this  article,  since 
this  precise  definition  occurs  nowhere  else  in  Justin's  writings,  and 
does  not  come  in  here  quite  consistently.  Still  we  must  admit  that  the 
first  reason  is  of  little  force,  and  the  second  of  none  at  all,  in  the  case  of 
a  writer  like  Justin. 

§  Justin  is,  in  time,  before  Apollinaris.  ||  De  anima,  c.  12. 
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liarly  to  man  ;  and  so  much  the  more  as  the  soul  constitutes 
man's  proper  essence.* 

But  still  greater  influence  than  Tertullian  ever  possessed 
was  that  which  the  systematizing  intellect,  and  the  conciliatory, 
apologetic  bent  of  Origen,  exercised  in  unfolding  and  establish- 
ing this  doctrine  in  the  church's  system  of  faith.  In  this  matter, 
however,  he  did  not  proceed  upon  speculative  principles,  but 
upon  an  analogy  drawn  from  the  Christian  consciousness.  As 
the  divine  life  in  believers  leads  them  back  to  Christ  as  its 
original  source,  it  was,  therefore,  by  the  analogy  of  this  union 
between  Christ  and  believers,  that  he  endeavoured  to  illustrate 
the  union  of  the  Logos  with  the  human  nature  in  Christ.  If, 
as  St.  Paul  says,  believers  become  of  one  spirit  with  the  Lord, 
this  is  true  in  a  far  higher  degree  with  that  soul  which  the 
Logos  had  taken  into  indissoluble  union  with  himself.  Ac- 
cording to  the  theory  of  Origen,  it  is  in  truth  the  soul's  original 
destination  to  surrender  itself  wholly  to  the  Logos,  and,  by 
virtue  of  its  communion  with  him,  to  live  wholly  in  the  divine 
element.  Now  that  which  in  the  case  of  other  souls  is  found 
to  be  true  only  in  the  highest  moments  of  the  inner  life — 
namely,  that  they  pass  wholly  into  union  with  the  divine 
Logos,  lose  themselves  completely  in  the  contemplation  of 
God — was,  in  the  case  of  that  soul,  a  continuous  and  unin- 
terrupted act,  so  that  its  entire  life  rose  to  the  communion 
with  the  Logos :  it  became  altogether  deified.f 

As,  moreover,  Origen  distinguished  in  every  man  J  the  spirit 
(jrvev}jLa)  from  the  soul  (^vyji)  in  the  more  limited  sense  of 
the  word,  so  too  he  applied  here  also  this  distinction.  §  As 
human  nature  in  general  attains  to  moral  perfection  in  pro- 
portion as  everything  in  it  is  determined  by  the  spiritual 
principle  (the  7rvev/ia),  so  this  has  been  completely  and  per- 
fectly realized  only  by  Christ.  "  If  this  is  so  in  the  case  of 
holy  men,  how  much  more  must  we  affirm  it  of  Jesus,  the 
forerunner  of  all  saints,  in  whose  case,  as  He  assumed  the 
entire  human  nature,  the  vrvtv/ia  was  the  moving  spring  of  all 
else  that  was  human  in  Him !"  || 

*  De  carne  Christi,  c.  11,  and  onwards. 

f   Qu  [jwvov  xotvuviet  «A>.'  'iveaffig  XKI   o.vdxgKffis,  TIJS  ixitvoo  Siornro; 
xiveti,  tig  Stov  fjbzretpifinxivui. 

I  See  above.  §  See  above. 

1J   In  Joann.  T.  XXXII.  S.  11     Oy  <ro  vrnvua.  TOU  d.v§e<vvou  lv  rZ 


ORIGEX.  377 

But,  as  we  have  often  remarked,  a  leading  point  in  Origen's 
system  was  that  in  the  spiritual  world  everything  depends  on 
the  moral  bent  of  the  will.  To  this  general  law  in  the  divine 
order  of  the  world  he  could  not  allow  that  the  highest  dig- 
nity to  which  any  soul  had  attained  formed  any  exception. 
That  soul  had  merited,  by  the  true  bent  of  its  will,  by  the  love 
whereby  it  had  remained  constantly  united  with  the  divine 
Logos,  to  become,  in  the  manner  above  described,  wholly  one 
with  him,  wholly  divine.*  He  explained  the  words  in  Ps.  xlv. 
5,  as  referring  to  such  a  fusion  of  this  soul  with  the  Logos, 
as  they  had  deserved  by  the  direction  of  their  will. 

But  here  arises  a  question  of  some  importance  in  its  bearing 
on  the  system  of  Origen.  Had  the  intelligence  which  was 
taken  into  such  indissoluble  fellowship  with  the  Logos  been 
affected  by  the  general  defection  and  fall  of  the  creature,  and 
did  it  differ  from  all  other  intelligences  which  had  in  some 
way  or  other  departed  from  that  original  unity,  only  by  the 
circumstance  that,  in  surrendering  itself  to  the  divine  Logos, 
the  universal  Redeemer,  it  had  become  not  only  freed  from 
all  the  consequences  of  that  defection,  but  also  elevated  to  a 
higher  community  with  God  than  it  ever  possessed,  and  thereby 
precluded  from  the  possibility  of  any  future  separation  ?  Or 
did  this  intelligence  take  no  part  whatever  in  the  defection  of 
the  others?  Was  it  secured  against  this  defection  by  the 
steadfast  perseverance  of  its  fellowship  with  the  Logos  ;  and 
by  the  same  means  did  the  divine  life,  which  it  first  received 
into  itself  by  the  bent  of  its  will,  pass  wholly  into  its  essence  ? 
If  we  assume  the  latter  to  be  agreeable  to  the  general  ideas  of 
Origen,  an  important  consequence  would  follow  in  relation  to 


veil  ctvToy  oXav  uvSnuvrov  TO  Iv   KVTU   ^lifftifft   TO,  ^.offfo,  Iv  O.UTW  o-vSputfivK.      A. 

dogmati  co-ethical  remark  :  but  which  Origen  —  as  he  often  did,  in  intro- 
ducing his  own  doctrinal  and  speculative  distinctions  into  the  scriptures 
—  would  base  upon  a  text,  from  which,  however,  in  its  literal  sense, 
the  remark  is  altogether  foreign,  viz.  —  the  "  traget%§v  <ru  wivftccTt." 
John  xiii.  21. 

*  n.  &&.  1.  II.  c.  6.    c.  Cels.  1.  II.  c.  9  ;  1.  III.  c.  41.    In  Joann.  T.  I. 
s.  30  ;  T.  XIX.  s.  5,  where  he  says,  quite  in  the  Platonic  manner,  'H 

•v/'tfX*)  rou  'Itjfou  If&vroXinuoftiyri  rSJ  oXu  xotrftu  Ixitvu  —  the  xoffftof  vowros,  TUV 
fiiuv,  synonymous  with  the  voti;  or  the  x'oyo;  itself  —  XKI  favnx,  ctlrov  Ipfftpi' 
*•(>%<>  (*'-vvi  xou  %iipa,yuyovffa,  iff1  avrov  rovg  /AaSyrivo/Atvov;.  In  Joann.  T. 
XX.  s.  17  ;  T.  III.  opp.  ed.  de  la  Rue,  f.  226.  In  Matth.  f.  344  et  423  ; 
T.  XIII.  s.  26  ;  T.  XVI.  s.  8.  Commentar.  ep.  ad  Rom.  lib.  I.  T.  V.  p. 
250,  ed.  Lomm.  In  Jerem.  Horn.  XV.  s.  6. 
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his  principle  of  change  in  the  creature.  It  would  appear  from 
this  that  he  did  not  hold  the  defection  from  the  original  unity 
to  be  an  absolutely  necessary  transition  in  the  development  of 
every  creature ;  for  at  least  the  example  of  this  one  intelli- 
gence would  be  evidence  to  the  contrary. 

Now,  when  we  reflect  that,  according  to  Origen's  theory, 
the  VOVQ  first  became  4>v^  by  the  fall,  there  seems  good 
reason  (especially  as  he  carefully  distinguishes,  even  in  Christ, 
between  the  Trvevjuo,  and  the  4*vxh)  wny?  m  tne  spirit  of  his 
theory,  we  should  apply  this  principle  also  to  the  soul  which, 
by  the  steadfast  determination  of  its  will,  had  attained  to  that 
indissoluble  union  with  the  Logos.  We  must  therefore  sup- 
pose that,  as  the  spirit  first  became  soul  by  its  defection  from 
the  original  unity,  and  as  it  is  the  end  of  restoration  that  the 
souls,  returning  to  the  original  unity,  should  divest  themselves 
of  their  psychical  being  and  penetrate  again  to  the  pure  life  of 
the  spirit,  *  —  so,  before  all  others,  and  in  a  still  higher 
manner,  this  particular  soul  had  attained  to  this  end,  and 
therefore  became  the  mediatory  instrument  of  conducting 
all  other  fallen  souls  to  the  same  end.  But  it  is  nevertheless 
impossible  to  retain  this  view  of  the  matter  consistently  with 
Origen's  general  ideas.  For  in  this  case  it  would  be  implied 
throughout,  that  what  in  Christ  is  denominated  a  soul  is  not 
properly  such ;  we  must  all  along  assume  that  the  soul  in 
Christ,  which  had  returned  to  the  pure  being  of  the  vot/e, 
had  merely  made  itself  like  to  the  fallen  souls,  in  order 
to  their  recovery, — had  taken  to  itself  an  outward  veil  of  psy- 
chical being,  and  entered  into  the  contracted  sphere  and  divided 
being  of  the  psychical  life,  for  the  purpose  of  conducting  it  back 
again  to  that  higher  unity.  And  in  truth  we  might  find  some 
confirmation  of  this  view  in  the  language  of  Origen.f  But 
when  we  have  once  assumed  the  necessity  of  such  a  procedure 
in  the  case  of  the  soul  of  Christ,  which  had  returned  to  the 
pure  life  of  the  spirit,  then  the  reason  (derived  from  the  gene- 

*   OtiK&Ti  ftilv&i  "^vy^n  yi   ffu^tlffce,   ^tirxjn- — 'iffrtt^  oTt  ovx  "iffrxi  •^/v^vi.     De 
princip.  1.  II.  c.  8,  s.  3.     So  he  says,  as  an  encouragement  to  martyrdom, 

El     QlXoftiV    flftUV     ffUfft&l  T9JV     "^UJCWi    "v&    CtUTflV     oLwoXcifiufAlV     XffttTTOVa 

ftotgrvgiM  a.ffo>.i<ru[Aiv  alr'/iv.      Ad  Martyr.  S.  12. 

"f   Ta^a  ya,p  jj  TOV  'Iriffov  •v/'f%*j  lv  TV  ixurr/s  Tvyfca.vouaa,  TiXttorriTt  Iv 
<r£>   •ffXvioufjija.'rf  %v  ixi7S&v  U-sXflXyS-yra,  TM  asr£<r<raXSai  KTTO  <rou  va,reos} 

TO  i»  rtis  Malxf  fftoa,.    In  Joann.  T.  XX.  s.  18. 


ORIGEN.  379 

ral  bearing  of  Origen's  ideas)  at  once  disappears,  which  com- 
pelled us  to  suppose  that  the  intelligence  which  the  Logos  had 
taken  into  such  a  fellowship  with  himself  must  also  have 
shared  in  the  general  defection  of  the  creature.  It  now  be- 
comes evident  that  Origen  may  have  so  conceived  the  matter 
as  to  suppose  this  intelligence  to  be  one  which  from  the  begin- 
ning had  not  become  a  soul  by  falling,  but  which  had  only 
assimilated  itself  to  the  fallen  souls  by  a  voluntary  humiliation. 
We  shall  thus  be  forced  to  the  other  view,  which  in  many 
respects  harmonizes  better  with  Origen's  general  system.  It 
would  now  be  quite  consistent  that  this  intelligence,  which  had 
always  persevered  in  the  original  unity,  should,  on  this  very 
account,  deserve  to  be  appropriated  by  the  Logos,  as  an  organ 
indissolubly  united  with  himself,  for  the  purpose  of  extend- 
ing that  redemption,  which  it  did  not  need  for  itself,  to  other 
beings  who  were  in  want  of  it.  This  view  becomes  strengthened 
when  we  find  Origen  distinguishing  this  intelligence  above  all 
others,  as  one  which,  from  the  beginning  of  the  creation,  had 
ever  continued  inseparably  united  with  the  Logos,* — where, 
however,  we  must  understand  by  the  creation  the  original  one, 
and  not  that  which  was  first  occasioned  by  the  fall.  Accord- 
ingly he  could  designate  this  spirit  as  one  which,  free  from 
all  contact  with  the  corporeal  world,  ever  lived  in  the  con- 
templation of  the  intelligible  world  (the  Koo-poz  vonro'e),  the 
latter  being  identical  with  the  Logos ;  j"  for  the  defection  from 
the  original  unity  invariably  implies,  according  to  Origen's 
doctrine,  some  contact  or  other  with  the  corporeal  world. 
Thus  Christ  might  be  said  to  be  without  sin,  in  a  sense  in 
which  no  other  creature  could,  since  that  intelligence  had 
never  been  touched  by  evil.J  Although,  by  virtue  of  the 
mutable  will  which  is  -characteristic  of  the  creature,  it  was, 
like  all  others,  subject  to  be  tempted  to  evil,  yet,  since  it  stood 
this  test  where  the  others  fell,  therefore,  by  its  unalterable 
submission  to  the  Logos,  it  attained  to  a  divine  life  exalted 
above  all  temptation  to  evil;  and  what  was  originally  the 
work  of  its  free  will  now  became  a  second  nature. §  Yet,  in 

*  Ab  initio  creaturse  et  deinceps  inseparabiliter  ei  inhserens.    De 
princip.  1.  II.  c.  5.  s.  3. 

t  In  Joann.  T.  XIX.  s.  5  ;  ed.  Lomm.  T.  II.  p.  188. 

I  In  Joann.  T.  XX.  s.  25. 

§  Quod  in  arbitrio  erat  positum,  longi  usus  affectu  jam  versum  in 
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so  saying,  Origen  meant  by  no  means  to  assert  that  the  soul, 
when  arrived  at  such  an  immutable  state  of  the  divine  life, 
dispensed  with  the  free  will  belonging  to  its  own  essence  ;  for 
in  that  case  indeed,  on  his  own  principles,  he  certainly  must 
have  believed  that  such  an  essence  would  itself  be  annihilated. 
He  ascribed  to  this  soul,  even  after  the  incarnation  of  Christ, 
a  self-determining  power,*  though  persisting  in  union  with 
the  TTvevfjia,  and  thereby  with  the  Logos.  But  here,  if  we  ex- 
amine into  the  connection  of  his  ideas,  the  question  will  arise, 
how,  supposing  he  thought  of  this  soul  as  having  already 
attained  to  such  perfection,  he  could  still  ascribe  any  human 
development  to  Christ  in  his  earthly  existence — how,  in  his  case, 
this  could  be  anything  else  than  a  mere  appearance.  And 
yet  he  believed  he  could  fully  receive  all  that  is  said  in  St. 
Luke  ii.  40,  of  the  progressive  development  of  the  child 
Jesus ;  and  this  progress  he  considered  to  have  its  ground  in 
the  free  will  of  Christ.f  But,  according  to  Origen's  doctrine, 
a  similar  difficulty  attaches  itself  to  the  earlier,  conscious,  per- 
sonal existence  of  the  soul  generally,  in  the  case  of  every 
human  development. 

We  have  to  mention  one  other  particular  point,  in  which 
the  connection  between  Origen's  anthropology  and  christology 
is  very  clearly  exhibited.  Holding  it  as  a  general  principle 

naturain.  De  principiis,  1.  II.  c.  5,  s.  5.  We  may  now  refer  also  to 
those  words  of  Origen  in  which  he  expressly  guards  against  a  conclu- 
sion which  possibly  might  be  drawn  from  his  doctrine  ;  viz.  that  every 
rational  creature  must  necessarily,  at  some  time  or  other,  yield  to  the 
temptation  to  sin.  Sed  non  continue,  quia  dicimus,  nullam  esse  creatu- 
ram,  quse  non  possit  recipere  malum,  idcirco  confirmamur,  omnem  natu- 
rain recepisse  malum,  id  est  malam  eifectam.  L.  c.  1.  I.  c.  8,  s.  3.  As 
the  translation  of  Rufinus  cannot  be  perfectly  relied  on,  we  should  not  ven- 
ture to  make  use  of  these  words  to  determine  what  was  Origen's  opinion, 
unless  what  we  would  prove  from  them  might  be  gathered  also  from 
the  general  train  and  connection  of  his  thought,  as  it  has  been  shown  in 
the  text  that  it  may.  But  in  order  to  bring  all  Origen's  positions  into 
harmony,  we  must  suppose  that  he  did  not  always  use  the  •$v%vi  in  the 
same  sense,  but  took  it  sometimes  in  a  more  general  sense,  to  denote 
the  spirit  or  intelligence  generally,  and  sometimes  in  a  more  limited 
one,  in  contradistinction  to  vov;  or  wiv/aa. 

*  By  the  l<p'  fipTv  **-,  -^v^s.  In  Matth.  T.  XIII.  s.  26;  ed.  Lornm. 
p.  257. 

rov  1$'  rtfJ.'tv  Trjj  "^v-^/ig  avrou  w  -A  iv  ffotyiu.  rtQowxn 

oV>ruSxa.i  iv  faixia.     By  the  last  term  Origen  means  the 
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that  to  the  worthiness  of  each  soul  corresponds  th  e  character 
of  the  instrument  or  organ  given  it  as  a  body,  in  which  its 
peculiar  essence  might  stamp  itself,  he  applied  the  same  prin- 
ciple to  the  relation  between  the  body  and  soul  of  Christ. 
The  most  exalted  of  all  souls  was  veiled  in  the  most  glorious 
of  all  bodies ; — only,  during  its  earthly  existence,  this  glory 
was  still  hidden  ;  breaking  forth,  only  at  individual  moments, 
on  such  individuals  as  were  capable  of  receiving  it,  as  a  fore- 
token of  what  should  one  day  come  to  pass.  By  virtue  of 
Christ's  exaltation  to  heaven,  this  body  (a  thought  which,  as 
we  have  already  seen,  perfectly  harmonizes  with  Origen's 
doctrine  of  matter,  as  an  element  in  itself  undetermined  and 
capable  of  endless  modifications  of  form),  this  body  is  now 
freed  from  all  the  defects  and  limitations  of  the  earthly  exist- 
ence transfigured  to  an  ethereal  character,  more  nearly  akin 
to  the  essence  of  the  Spirit  and  of  the  divine  life.* 

By  the  way  in  which  Origen  developed  this  doctrine,  one 
difficulty  which  must  have  struck  reflecting  minds  in  consider- 
ing the  doctrine  of  the  incarnation  of  the  Logos,  though  the 
many  may  never  become  conscious  of  it,  was  removed.  The 
difficulty  concerned  the  way  in  which  the  divine  Logos  could 
become  united  with  a  human  body,  and  the  purely  human 
nature  be  transferred  to  him.  This  difficulty  now  vanished 
as  soon  as  it  was  assumed  that  the  Logos  did  not  appropriate 
to  himself  the  body  immediately,  but  that  he  appropriated  to 
himself  the  soul  as  his  natural  organ.  Thus,  also,  it  became 
possible  to  conceive  of  everything  that  belongs  to  human 
nature  existing,  unalloyed,  in  Christ.  However,  in  place  of 
the  former  difficulty,  another  now  arose  ; — how,  in  this  com- 
bination with  a  human  soul,  persevering  in  its  own  indi- 
viduality, could  the  unity  of  Christ's  person  and  life  be 
maintained.  We  have  already  seen  how  Origen  supposed  that 
this  difficulty  also  might  be  surmounted.  But  this  view  seems 
to  have  given  offence  to  many,  who  brought  against  him  the 
accusation  that,  like  many  of  the  Gnostics,  he  distinguished 
from  each  other  a  superior  and  an  inferior  Christ,  or  a  Jesus 
and  a  Christ ;  or  that  he  represented  Jesus  as  a  mere  man, 
who  differed  from  other  holy  men  in  nothing  but  the  possession 

*  See  c.  Gels.  1.  I.  c.  32 ;  1.  II.  c.  23;  1.  III.  c.  42;  1.  IV.  c.  15  ;  1. 
VI.  c.  75  et  seq.  On  the  ubiquity  of  the  glorified  body  of  Christ,  see  in 
Matth.  T.  IV.  f.  887,  ed.  de  la  Rue. 
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of  a  higher  degree  of  fellowship  with  the  Logos,  and  therefore 
only  in  degree.*  Thus  we  see  here,  also,  the  germ  of  a  con- 
troversy which  sprang  up  in  the  following  period. 

As  regards  the  work  of  Christ  as  the  Redeemer  of  mankind, 
we  already  find  at  this  period,  in  the  language  employed  by 
the  Fathers  on  the  point  under  consideration,  all  the  elements 
which  form  the  basis  of  the  doctrine  as  it  was  afterwards 
defined  by  the  church ;  the  elements  which,  grounded  in  the 
Christian  consciousness  itself,  indicate  how  Christ  mani- 
fested himself  to  the  religious  feelings  and  to  the  convictions 
thence  resulting,  as  a  deliverer  from  sin  and  its  consequences, 
a  restorer  of  harmony  in  the  moral  order  of  the  universe,  a 
bestower  of  divine  life  to  human  nature.  But  on  this  point  no 
opposition  had  as  yet  arisen,  such  as  would  be  likely  to  con- 
strain men  to  distinguish  and  accurately  to  analyze  what  was 
involved  in  their  conceptions.  In  this  period  we  hear,  for  the 
most  part,  only  the  language  of  immediate  religious  feeling  and 
intuition ;  and  hence,  in  comparing  the  expressions  of  these 
fathers  with  the  later  doctrines  of  the  church,  men  were 
liable  to  err  both  in  ascribing  to  them  more,  and  in  finding  in 
them  less,  than  they  really  contained. 

The  doctrine  of  redemption  has  a  negative  and  a  positive 
moment.  The  former  relates  to  the  removal  of  the  disturb- 
ance which  had  been  introduced  into  the  moral  order  of  the 
universe,  by  delivering  man  from  its  enmity  with  God ; — the 
second,  to  the  glorifying  of  mankind  when  delivered  there- 
from, or  to  making  it  a  partaker  of  the  divine  nature.  As 
respects  the  first,  a  certain  peculiarity  in  the  mode  of  thinking 
on  this  point  presents  itself  to  our  notice,  which,  as  we  meet 
with  it  under  different  modifications  in  men  of  the  most  diverse 
principles  and  tendencies, — in  a  Marcion,  an  Irenseus,  and  an 
Origen, — we  may  consider  as  a  general  expression  of  the 
Christian  consciousness  of  this  period.  The  idea  is  this : 
Satan  hitherto  had  ruled  mankind,  over  whom  he  had  acquired 
a  certain  right,  because,  under  the  temptation  to  sin,  the  first 

*  See  the  Apology  of  Pamphilus  in  behalf  of  Origen,  T.  IV*.  f.  35, 
and  several  of  the  passages  above  cited,  in  reference  to  his  doctrine  on 
the  union  of  the  Logos  with  the  soul  in  Christ, — in  which  passages  he 
considers  it  necessary  to  guard  against  any  such  misinterpretation  of  his 
doctrine ;  as,  for  instance,  in  Matth.  T.  XVI.  s.  8,  towards  the  end, 
where  he  adds,  nx^v  ffvptov  ov  Xuu  rov  'lyffovv  OLTTO  TOV 
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man  fell,  and  was  thereby  brought  under  servitude  to  the  evil 
one.  God  did  not  deprive  him  of  this  right  by  force,  but 
caused  him  to  lose  it  in  a  way  strictly  conformable  to  law. 
Satan  attempted  to  exercise  the  same  power  which  he  had  thus 
far  exercised  over  mankind,  on  Christ,  a  perfectly  holy  being, 
whom  he  meant  to  treat  like  the  rest,  as  a  man  in  all  respects  the 
same  with  them  ;  but  here  his  power  was  baffled,  for  he  found 
himself  overmatched.  Christ,  being  perfectly  holy,  could  not 
remain  subject  to  the  death  which  Satan,  by  means  of  sin,  had 
brought  on  mankind.  By  Him,  as  the  representative  of  man, 
the  human  race  has  been  delivered,  on  grounds  of  reason  and 
justice,  from  the  dominion  of  Satan — he  has  no  more  claims 
upon  it.*  Marcion,  as  we  formerly  saw,  simply  transferred 
to  the  Demiurge  that  which  in  the  view  of  the  church  was 
true  of  Satan.  The  basis  of  the  whole  theory  is  the  idea  of  a 
real  objective  power,  which  the  ungodly  principle  had  ac- 
quired over  humanity,  which  had  made  itself  its  slave,  and 
of  a  real  objective  triumph  over  that  power,  by  the  re- 
demption, as  a  legal  process  in  the  history  of  the  world, 
corresponding  to  the  requisitions  of  the  moral  order  of  the 
universe.  All  that  is  necessary  here  is  to  distinguish  the 
inadequate  form,  in  which  the  fundamental  idea  has  enveloped 
itself,  from  this  idea  itself. 

In  Irenseus  we  find  combined  with  this  negative  moment  a 
positive  one,  in  which  the  original  state  of  humanity  is  repre- 
sented as  a  perfectly  holy  life,  enjoying  the  communication  of 
a  divine  life,  which  should  sanctify  and  refine  it  in  all  the 
stages  of  its  development.  His  ideas  on  this  subject,  which 
are  scattered  through  his  writings,  amount,  when  put  together, 
nearly  to  what  follows : — "  The  Word  only  of  the  Father  Him- 
self could  declare  to  us  the  Father ;  and  we  could  not  learn 
from  Him,  unless  the  teacher  himself  had  appeared  among  us. 

**This  is  what  Irenseus  refers  to  when  he  says  (1.  V.  c.  1),  Rationa- 
biliter  redimens  nos,  redemptionem  semetipsum  dedit  pro  his,  qui  in 
captivitatem  ducti  sunt.  Et,  quoiiiam  injuste  dominabatur  nobis  aposta- 
sia,  et,  cum  natura  essemus  Dei  omnipotentis,  alienavit  nos  contra  natu- 
ram,  suos  proprios  faciens  discipulos,  potens  in  omnibus  Dei  verbum  et 
non  deficiens  in  sua  justitia,  juste  etiam  ad  versus  ipsam  con  versus  est 
apostasiam ;  non  cum  vi,  sed  secundum  suadelam,  quemadmodum  ilia 
initio  dominabatur  nostri;  sed  secundum  suadelam,  quemadmodum 
decebat  Deum  suadentem,  et  non  vim  inferentem,  accipere  qua3  vellet, 
ut  neque  quod  justum  est  confringeretur,  neque  antiqua  plasmatio  Dei 
deperiret. 
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Man  must  become  accustomed  to  receive  God  into  himself, 
and  God,  on  his  part,  to  dwell  in  humanity.  The  Mediator 
betwixt  both  must  once  more  restore  the  union  between  them 
by  His  relationship  to  both ;  He  must  pass  through  every  age, 
in  order  to  sanctify  every  age — in  order  to  restore  the  perfect 
likeness  with  God,  who  is  perfect  holiness.*  In  a  human 
nature  which  was  like  to  that  burdened  with  sin,  he  condemned 
sin,  and  then  banished  it,  as  a  thing  condemned,  out  of  human 
nature,  Rom.  viii.  3 ;  but  he  required  men  to  become  like  him. 
Men  were  the  prisoners  of  the  evil  one,  of  Satan  ;  Christ  gave 
himself  a  ransom  for  the  prisoners.  Sin  reigned  over  us,  who 
belonged  to  God  ;  God  delivered  us,  not  by  force,  but  in  a  way 
of  justice,  inasmuch  as  He  redeemed  those  who  were  His  own. 
If  He  had  riot,  as  man,  overcome  the  adversary  of  man — if  the 
enemy  had  not  been  overcome  in  the  way  of  justice — and,  on 
the  other  hand,  if  He  had  not,  as  God,  bestowed  the  gift  of  sal- 
vation, we  should  not  have  that  gift  in  a  way  which  is  secure. 
And  if  man  had  not  been  united  with  God,  he  could  have  had 
no  share  in  an  imperishable  life.f  It  was  through  the  obe- 
dience of  one  man  that  many  must  become  justified  and  obtain 
salvation,  for  eternal  life  is  the  fruit  of  justice.  The  import 
of  the  declaration  that  man  is  created  in  the  image  of  God 
had  hitherto  not  been  clear,  J  for  the  Logos  was  as  yet  invisible. 
Hence  man  too  easily  lost  his  likeness  with  God.  But  when 
the  Logos  became  man,  He  set  the  seal  to  both.  He  truly 
revealed  that  image  by  becoming,  Himself,  that  which  was  His 
image ;  and  He  exhibited  incontestably  the  likeness  of  man  to 
God,  by  making  man  like  to  God,  who  is  invisible."  § 

In  Irenseus  the  sufferings  of  Christ  are  represented  as 
having  a  necessary  connection  with  the  righteous  deliverance 

*  See  the  remarks  on  a  former  page  respecting  the  relation  of  the 
t}x.uv  to  the  ofAotafis  rov  S-tov. 

f  The  communication  of  a  divine  life  to  mankind  through  Christ,  the 
'ivuffi;  rtfus  aitpSagffictv. 

I  Two  ideas  are  here  to  be  taken  together ;  one  (which  may  be  found 
even  in  Philo),  that  man,  as  the  image  of  God,  was  created  after  the 
image  of  the  Logos ;  the  other,  that  in  the  person  of  the  God-man,  as  the 
original  type  of  humanity,  God  designed  to  represent  the  ideal  of  the  whole 
human  nature.  Limus  ille  jam  turn  imagiuem  induens  Christ!  futuri  in 
carne,  non  tantum  Dei  opus,  sed  et  pignus  filii,  qui  homo  futurus  certior 
et  verior.  Tertull.  de  carne  Christi,  c.  6;  adv.  Praxeam,  c.  12. 

§  Vid.  Iren.  1.  III.  c.  20,  Massuet  (according  to  others,  22) ;  1.  III.  c. 
18  (20),  31 ;  1.  V.  c.  1C. 
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of  man  from  the  power  of  Satan.  The  divine  justice  displays 
itself  in  allowing  even  Satan  to  have  his  due.  Of  a  satisfac- 
tion paid  by  the  sufferings  of  Christ  to  the  divine  justice  not 
the  slightest  mention  is  as  yet  to  be  found  ;  but  doubtless  there 
is  lying  at  bottom  of  all  his  views  the  idea  of  a  perfect  fulfilment 
of  the  law  by  Christ — of  His  perfect  obedience  to  the  holiness 
of  God  in  its  claims  to  satisfaction  due  to  it  from  mankind.  In 
Justin  Martyr,  however,  we  may  recognise  the  idea  of  a  satisfac- 
tion rendered  by  Christ  through  suffering  ;  such  at  least  is  the 
foundation  of  all  his  reflections,  though  perhaps  it  is  not  clearly 
unfolded  nor  held  fast  in  the  form  of  a  conscious  thought ;  for 
Justin  says,*  "  The  law  pronounced  a  curse  on  all  men,  because 
no  man  could  fulfil  it  in  its  whole  extent  (Deut.  xxvii.  26). 
Christ  by  bearing  it  for  us  delivered  us  from  this  curse."  His 
train  of  thought  here  can  be  no  other  than  this: — Cruci- 
fixion denotes  curse,  condemnation  ;  nothing  of  that  sort  could 
touch  Christ,  the  Son  of  God,  the  Holy  One :  in  reference  to 
himself,  this  was  only  in  appearance. f  The  import  of  this 
curse  concerned  mankind,  who  were  guilty  of  violating  the 
law,  and  were  therefore  involved  in  condemnation.  In  order 
to  free  mankind  from  this  condemnation,  which  rested  on 
them,  Christ  took  it  upon  Himself.  The  for,  in  this  case, 
passes  naturally  over  to  the  instead.  The  author  of  the 
letter  to  Diognetus  thus  brings  together  the  active  and  the 
passive  satisfaction,  yet  with  predominant  reference  to  the 
former,  when  he  reduces  the  whole  to  the  love  of  God,  which 
in  itself  required  no  reconciliation,  and  was  itself  the  author  of 
the  reconciliation — "  God,  the  Lord  and  Creator  of  the  universe, 
is  not  only  full  of  love  to  man,  but  full  of  long-suffering.  Such 
He  is,  and  ever  was,  and  such  He  will  ever  continue  to  be — 
supremely  kind,  without  anger,  true,  the  alone  good.  He  con- 
ceived a  vast  and  ineffable  counsel,  which  he  communicated 
to  none  but  his  Son.  So  long  as  He  reserved  this  as  a  hidden 
counsel  in  his  own  mind,  he  seemed  to  have  no  concern  for  us. 
He  left  us,  during  the  ages  past,  to  follow  our  lusts  at  will, 
not  as  though  He  could  have  any  pleasure  at  all  in  our 
sins,  but  in  order  that  we,  having  in  the  course  of  that  time, 
by  our  own  works,  proved  ourselves  unworthy  of  life,  might 
be  made  worthy  by  the  grace  of  God ;  and  that  we,  having 
*  Dial.  c.  Tryph.  Jud.  c.  30,  f.  322,  ed.  Col. 

f   Aoxova-a  KUTK^a.      f.  317. 
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shown  our  own  inability  to  enter  into  the  kingdom  of  God, 
might  be  enabled  to  do  so  by  the  power  of  God.  But  when 
the  measure  of  our  sins  had  become  full,  and  it  had  been  made 
perfectly  manifest  that  punishment  and  death  were  ready  to  be 
our  reward,  he  neither  hated  us  nor  spurned  us,  but  showed  us 
his  long-suffering.  He  even  took  upon  Himself  our  sins,  He 
even  gave  his  own  Son  a  ransom  for  us,  the  Holy  One  for 
sin :  for  what  else  could  cover  our  sins  but  his  righteous- 
ness?" 

According  to  the  connection  of  ideas  which  has  just  been 
exhibited  as  peculiar  to  Origen,  the  highest  end  of  Christ's 
earthly  manifestation  and  ministry  is  to  represent  that  divine 
activity  of  the  Logos,  which,  without  being  confined  to  any 
limits  of  time  or  space,  aims  at  purifying  and  restoring  fallen 
beings.  Accordingly,  all  his  actions  possess  a  higher  symbolical 
import,  to  master  which  is  the  great  problem  of  the  Gnosis ; 
but  thereby,  as  is  shown  in  the  case  of  his  miracles,  the  saving 
effect  which  they  are  calculated  of  themselves  to  produce  is  by 
no  means  excluded;  and  in  this  way,  alongside  of  his  own 
views,  Origen  still  maintains  whatever  was  held  by  the  general 
consciousness  of  all  Christians  relative  to  the  redeeming  suffer- 
ings of  Christ.  Under  this  head  we  find  much  that  the  general 
ideas  of  his  system  could  never  have  led  him  to  adopt,  but  to 
which  he  must  have  been  carried  by  some  other  way  quite  inde- 
pendent of  them.  To  speak  of  a  feeling  of  sin,  a  sense  of 
being  forsaken  of  God,  in  the  case  of  the  soul  of  Christ,  which 
he  regarded  as  perfectly  holy,  exalted  above  all  contact  with 
evil — -for  all  this  there  was  neither  ground  nor  occasion  in 
his  own  speculative  ideas.  But  many  of  the  facts  of  the 
gospel  history  led  him  to  recognise  such  a  connection  between 
Christ  and  the  whole  spiritual  life  of  humanity  that  had  es- 
tranged itself  from  God,  as  in  virtue  of  it  Christ  felt  the  tres- 
pass of  the  latter  as  if  it  were  His  own — and  what  no  concep- 
tion could  grasp  he  was  enabled  to  construe  to  himself  by  an 
intuition  springing  out  of  the  inmost  depth  of  his  being. 
Thus  he  could  affirm  of  Christ  that  which  is  intelligible  only 
to  him  who  is  at  home  in  the  world  of  Christian  consciousness : 
"  He  bore  in  himself  our  infirmities,  and  carried  our  sorrows ; 
the  infirmities  of  the  soul,  and  the  sorrows  of  the  inner  man ; 
on  account  of  which  sorrows  and  infirmities,  which  he  bore 
away  from  us,  he  says  that  his  soul  is  troubled  and  full  of  an- 
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guish."  *  And  in  another  place — "  This  man,  the  purest 
among  all  creatures,  died  for  mankind  :  He  who  took  on  Him- 
self our  sins  and  infirmities,  because  He  could  take  on  Himself, 
and  so  destroy,  the  sins  of  the  whole  world."  f 

Origen  believed  that  by  a  hidden  law,  pertaining  to  the 
moral  order  of  the  universe,  the  self-sacrifice  of  a  perfectly  holy 
being  must  serve  to  cripple  the  power  of  evil,  and  to  emanci- 
pate the  beings  held  by  it  in  bondage.  He  saw  a  proof  of 
this  in  the  wide-spread  opinion  that  innocent  individuals  had, 
by  a  voluntary  sacrifice  of  themselves,  saved  whole  populations 
and  cities  from  impending  calamities.!  In  agreement  with 
the  prevailing  views  of  this  period  (already  explained)  Origen 
also  held  that  it  was  not  to  God,  but  to  Satan,  that  the 
ransom  for  those  whom  the  latter  held  in  captivity  was  paid. 
By  this  holy  soul,  which  it  was  impossible  for  him  to  hold  in 
the  bonds  of  death,  the  power  of  Satan  must  necessarily  be 
broken.  § 

The  peculiar  manner  of  Christ's  death  serves  to  satisfy 
Origen  that  it  resulted  from  a  perfectly  voluntary  act.  He 
died  at  the  precise  point  of  time  when  he  chose  to  die,  not  suc- 
cumbing to  an  outward  force,  like  those  whose  limbs  were 
broken.  From  this  circumstance  he  endeavours  to  explain  the 
unusual  quickness  of  his  death.  || 

A  necessary  connection  between  redemption  and  sanctifica- 
tion  was  involved  throughout  by  the  Christian  view  of  the 
work  of  redemption  and  of  the  union  with  Christ.  A  clear 
apprehension  of  the  relation  subsisting  between  the  conceptions 
which  on  this  matter  grew  out  of  the  Christian  consciousness 
will  of  itself  enable  us  to  perceive  that  this  was  so. 

*  With  reference  to  Isa.  liii.  4,  5.     AUTO?  Iftatrratri  <x<r$tvtius  ra.?  **s 

"^v-x/i;  xai  voa-ovs  ra;  <rov  x^vfrou  >rri$  xttfi'ms  fif&uv  av&guvov,  J/  o.f 
dMlMMM  xo.}  votrov;  fiuifroiffit.;  aura,;  a.<f>'  rftuv  <fft^U7fov  s-%iiv  T»JV  •v/'f^rjv 
SfAoXoyi7  xa.t  TiraptzyfAivnv.  In  Joann.  T.  II.  S.  21. 

t  L.  c.  T.  XXVIII.  s.  14. 

t  L.  c.  T.  VI.  s.  34 ;  T.  XXVIII.  s.  14. 

§  T/vi  'iouKt  rriv  •$>u%viv  au<rov  Xurgov  O.VTI  woXXuv  ;  ev  dri  <rtu  B-tey'  fAJTt 
ovv  TU  vovngu  ;  ourof  ya.^  {x^eini  ftfjtMv,  ta>;  BaSri  TO  v-rlp  hfjuuv  avru  Xvr^ov, 
vt  vau  Irifou  ^v^vi,  atfa'rriQivrt,  us  dvvKfjukviu  cturr);  xv^tuffa.^  xa,}  oi>%  oaeavri 
OTI  ou  ty't^ti  T*>V  IT/  TU  xa<ri%iiv  a,L-rvtv  ficio'ctvov.  In  Miltth.  T.  XVI.  S.  8. 

||  'fi?   fitx,ffi).ius   xctrnXtTovro?   <ro  ffufjua,  xctl  ivigyvfeivro;  fttTK  ^uveift'as  xa.1 

ilouff'w.  In  Joann.  T.  XIX.  s.  4;  ed.  Lomm.  T.  II.  p.  172.  In  Matth, 
Lat.  ed.  Lomm.  T.  IV.  p.  73  et  seqq. 
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Godlike  life  and  a  holy  life — these  were  inseparable  notions 
in  the  Christian  mind  ;  both  were  comprehended  in  the  single 
notion  of  d<f>$apffia — incorruption.  Now  the  Logos  was  re- 
garded as  the  source  of  this  life ;  Christ  as  the  appearance  of 
the  Logos  in  humanity — as  the  Mediator  of  this  higher  life  to 
human  nature — as  the  one  through  whom,  in  every  stage  of 
its  development,  it  became  pervaded  and  rendered  holy  by  such 
a  divine  life.  By  faith  in  Christ,  in  baptism,  each  indivi- 
dual became  incorporated  into  the  fellowship  with  Christ,  and 
consequently  penetrated  by  this  divine  life  the  principle  of 
holiness.  Christ  was  understood  to  be  the  destroyer  of  Satan's 
kingdom,  and  to  this  kingdom  was  ascribed  whatever  partook 
of  the  nature  of  sin.  It  was  by  becoming  united  to  Christ 
through  faith  that  each  was  bound  to  make  this  triumph  of 
Christ  over  Satan's  kingdom  his  own.  Hence  the  Christian 
was  converted  from  a  miles  Satanae  into  a  miles  Christi.* 
Moreover,  the  idea  of  the  universal  priesthood  of  all  Christians 
had  its  root  in  this  conviction. 

We  will  here  introduce  a  few  examples  to  illustrate  the  way 
in  which  this  connection  between  redemption  and  sanctification, 
faith  and  life,  was  conceived  by  some  fathers  of  the  church. 
Clement,  bishop  of  Rome,  after  having  emphatically  borne  his 
testimony  to  the  truth  that  no  man  can  be  justified  by  his  own 
righteousness  and  his  own  works,  but  that  every  man  must  be 
justified  by  the  grace  of  God  and  by  faith  alone,  goes  on  to 
say,  "  What  are  we  to  do,  then,  my  brethren  ?  Shall  we  be 
weary  in  well-doing,  and  leave  off  charity  ?  The  Lord  forbid 
that  this  should  ever  be  done  by  us ;  but  let  us,  with  un- 
remitted  zeal,  strive  to  accomplish  all  the  good  we  can ;  for 
the  Creator  and  Lord  of  all  takes  pleasure  in  his  own  works."t 
The  author  of  the  letter  to  Diognetus,  immediately  after  the 
beautiful  passage  already  quoted,  on  the  redemption,  thus 
continues : — "  With  what  joy  wilt  thou  be  filled  when  thou  hast 
come  to  the  knowledge  of  this  ;  and  how  wilt  thou  love  Him 
who  so  long  before  loved  thee !  But  if  thou  lovest  Him,  thou 
wilt  be  an  imitator  of  his  goodness."  Ireriaeus  thus  draws  the 
contrast  between  that  voluntary  obedience  which  flows  from 
faith,  and  the  slavish  obedience  under  the  law : — "  The  law, 
which  was  given  to  bondmen,  disciplined  the  soul  by  means  of 
outward  and  sensible  things,  dragging  it,  as  it  were,  in  chains 

*  See  Vol.  I.  p.  428.  f  Vid.  ep.  I.  ad  Corinth,  s.  32,  33. 
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to  obedience  to  its  commands ;  but  the  Word,  which  sets  us 
free,  urges  us  to  a  voluntary  cleansing  of  the  soul,  and  thereby 
of  the  body.  When  this  has  been  done,  the  chains  of  bondage, 
to  which  man  has  become  inured,  must  indeed  be  removed,  and 
he  must  follow  God  without  chains.  But  the  requisitions 
of  freedom  extend  all  the  farther ;  and  obedience  to  the  King 
must  become  a  fuller  obedience  if  we  would  not  turn  back 
again  and  prove  ourselves  unworthy  of  our  Deliverer ;  for  He 
has  not  therefore  freed  us  that  we  might  go  away  from  Him  ; 
since  no  one  that  forsakes  the  fountain  of  all  good,  which 
is  with  the  Lord,  can  by  himself  find  the  food  of  salvation  ;  but 
He  has  freed  us  for  this,  that,  the  more  we  have  obtained,  the 
more  we  might  love  Him.  To  follow  the  Saviour  is  the  same 
as  to  partake  of  salvation,  and  to  follow  the  light  is  the  same 
as  to  partake  of  the  light."  * 

But  as  we  have  seen  that  a  confounding  of  the  Jewish 
with  the  Christian  point  of  view,  and  the  giving  an  outward 
objectivity  to  spiritual  things,  was  the  main  cause  of  the  cor- 
ruption of  the  Christian  consciousness  generally,  so  in  this 
particular  of  the  notion  of  faith  the  same  disturbing  element  is 
discernible.  By  degrees  that  view  of  it  wrhich  the  Apostle 
St.  Paul  had  set  forth  in  opposition  to  the  Judaizing  principle 
became  more  and  more  obscured,  and  instead  thereof  appeared 
the  Jewish  notion  of  a  certain  faith  on  outward  authority ; 
not  one  which  was  suited  to  produce  out  of  itself,  through  a 
necessary  inner  connection,  all  the  fruits  of  the  Christian  life, 
but  one  which  was  only  to  draw  after  it,  in  an  outward  way, 
by  means  of  new  moral  precepts  and  new  motives  addressed  to 
the  understanding,  the  new  habits  of  Christian  living.  We 
have  already  noticed  how  this  notion  of  faith  led  to  the  depre- 
ciation of  mere  faith  (iriaris)  among  the  Gnostics,  and  in 
part  among  the  Alexandrian  fathers  also,  and  how  the  reaction 
of  Marcion  tended  to  the  reestablishment  of  the  Pauline  view. 
But  to  the  material  and  outward  conception  of  faith  on  this 
side  was  united  also  a  material  and  outward  conception  of  the 
system  of  morals,  which  was  rent  from  its  inner  connection  with 
the  system  of  faith.  And  from  this  there  followed,  side  by  side 
with  an  outward  system  of  faith,  a  legal  system  of  duties  and 
good  works,  in  which  the  ascetic  element  had  greatly  the  ascen- 
dancy overthe  assimilating  principle.  And  in  connection  with 
*  Lib.  IV.  c.  13,  14. 
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this  might  arise  the  notion  of  a  supererogatory  righteousness, 
a  perfection  surpassing  the  requisitions  of  the  law,  which  strove 
to  fulfil  the  so-called  councils  of  Christ  (concilia  evangelica) 
by  the  renunciation  of  all  earthly  goods,* 

A  great  influence  in  confirming  this  outward  and  material 
view  of  faith  must  have  been  especially  exerted  by  the  way  in 
which  the  fellowship  of  life  with  Christ,  instead  of  being  con- 
sidered to  flow  from  the  inner  appropriation  of  Christ,  was 
made  to  depend  on  the  outward  mediation  of  the  church  —  a 
point  on  which  we  have  already  spoken.  To  this  outward 
mediation  of  the  church  belonged  the  sacraments.  As  the 
essential  character  of  the  invisible  and  that  of  the  visible 
church  were  not  carefully  discriminated,  a  little  confusion  of 
the  divine  thing  with  its  outward  sign  must,  from  the  same 
cause,  affect  the  doctrine  of  the  sacraments.  In  the  case  of 
baptism  this  is  shown  in  the  prevailing  notion  of  a  divine 
power  being  imparted  to  the  water,  and  of  its  bringing  about 
a  sensible  union  with  the  whole  nature  of  Christ  for  the  deliver- 
ance of  the  spiritual  and  material  nature  of  man.  "  As  the 
diy  wheat,"  says  Irenaeus,  "  cannot  become  dough  and  a  loaf 
without  moisture,  so  neither  can  we  all  become  one  in  Christ 
without  the  water  which  is  from  heaven.  And  as  the  parched 
earth  cannot  yield  fruit  unless  it  receive  moisture,  so  neither 
can  we,  who  at  first  are  but  sapless  wood,  ever  produce  living 
fruit  without  the  rain  which  is  freely  poured  out  from  above ; 
for  our  bodies  through  baptism,  but  our  souls  through  the 
Spirit,  have  obtained  that  communion  with  the  imperishable 
essence." j*  Tertullian  finely  remarks  concerning  the  effects  of 
baptism,J  "  When  the  soul  attains  to  faith,  and  is  transformed 
by  the  regeneration  of  water  and  the  power  from  above,  the 
veil  of  the  old  conniption  being  removed,  she  beholds  her 
whole  light.  She  is  received  into  the  fellowship  of  the  Holy 
Spirit ;  and  the  soul  which  unites  itself  with  the  Holy  Spirit 
is  followed  by  the  body,  which  is  no  longer  the  servant  of  the 
soul,  but  becomes  the  servant  of  the  Spirit."  But  even  Ter- 
tullian did  not  understand  here  how  to  distinguish  rightly 

*  See  vol.  I.  p.  379. 

I  Lib.  III.  c.  17.     The  divine  principle  of  life  for  soul  and  body  in 

Christ,  the  tvatris  *£>$  «(p3a^«r/ay. 

\  De  anima,  c.  41.     Compare  above  the  passage  concerning  the  cor- 
ruption of  human  nature. 
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between  the  inward  grace  and  the  outward  sign.  In  main- 
taining against  a  sect  of  the  Cainites  (see  the  second  section) 
the  necessity  of  outward  baptism,  he  ascribes  to  water  a  super- 
natural, sanctifying  power.  Yet  we  see,  even  in  Tertullian's 
case,  the  pure  evangelical  idea  breaking  through  this  confusion 
of  the  inward  with  the  outward,  and  directly  contradicting  it ; 
as  when  he  says  it  is  faith  which  in  baptism  obtains  the  for- 
giveness of  sin,  and  when,  in  dissuading  men  against  being  in 
a  haste  to  be  baptized,  he  remarks  that  true  faith,  wherever 
present,  is  sure  of  salvation.*  Even  in  the  spiritual  Clement 
of  Alexandria  we  discern  the  influence  of  that  outward  and 
material  conception  of  spiritual  matters,  for  he  agrees  with 
Hermas  f  in  thinking  that  the  apostles  performed  in  Hades  the 
rite  of  baptism  J  on  the  pious  souls  of  the  Old  Testament  who 
had  not  been  baptized. 

We  have  already,  in  our  history  of  the  forms  of  worship, 
taken  notice  of  the  injurious  practical  consequences  which 
resulted  from  this  confusion  of  the  inward  grace  and  the  out- 
ward sign  in  the  case  of  baptism.  It  was  by  confounding 
regeneration  with  baptism,  and  thus  looking  upon  regeneration 
as  a  sort  of  charm  completed  at  a  stroke,  by  supposing  a  certain 
magical  purification  and  removal  of  all  sin  in  the  act  of  bap- 
tism, that  men  were  led  to  refer  the  forgiveness  of  sins  obtained 
through  Christ  only  to  those  particular  sins  which  had  been 
committed  previous  to  baptism;  instead  of  regarding  all  this 
as  something  which,  with  the  appropriation  of  it  by  faith, 
must  go  on  developing  itself  through  the  whole  of  life.  After 
this  was  presupposed,  the  question  must  have  arisen,  How  are 
we  to  obtain  forgiveness  for  the  sins  committed  after  baptism  ? 
And  the  answer  was — Although  we  have  obtained  once  for 
all,  by  the  merits  of  Christ,  the  means  of  satisfaction  for  the 
sins  committed  before  baptism,  yet,  in  order  to  make  satis- 
faction for  the  sins  after  baptism,  it  is  necessary  that,  in 
addition  to  this,  we  should  have  recourse  to  voluntary  exer- 
cises of  penitence  and  to  good  works.§  This  conception  is 

*  Fides  Integra  secura  de  salute.  [Because  true  faith  will  lead  the 
believer  to  obey  all  Christ's  commands  and  be  baptized  as  He  ordered. 
— Eng.  Ed.-] 

t  Lib.  III.  S.  IX.  Fabric.  Cod.  apocryph.  III.  p.  1009. 

j  Strom,  lib.  II.  f.  379. 

§  See  Tertullian's  work  de  pcemtentia.    This  writer,  it  is  true,  brought 
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clearly  exhibited  in  the  following  words  of  Cyprian :  *  "  When 
our  Lord  came,  and  had  healed  the  wounds  of  Adam,  he  gave 
to  the  restored  a  law,  bidding  him  to  sin  no  more  lest  a  worse 
evil  should  befall  him.  By  the  injunction  of  innocence  we 
were  circumscribed  to  a  narrow  circle;  and  the  frailty  of 
human  weakness  would  have  been  at  a  loss  what  to  do  unless 
divine  grace  had  once  more  come  to  its  aid,  and,  pointing  out 
to  it  the  works  of  mercy,  paved  the  way  for  it  to  secure  salva- 
tion, so  that  we  might  cleanse  ourselves  from  all  the  lingering 
remains  of  impurity  by  the  practice  of  alms.  The  forgiveness 
of  sin  having  been  once  obtained  at  baptism,  by  constant  exer- 
cise in  well-doing,  which  is  as  it  were  a  repetition  of  baptism, 
we  earn  the  divine  forgiveness  anew."  Here,  if  we  only  add 
what  was  remarked  on  an  earlier  page  on  the  subject  of  the 
sacerdotal  absolution,  we  have  the  germ  of  the  Roman  catholic 
doctrine  of  the  sacrament  of  penance. 

To  the  doctrine  of  the  Lord's  Supper  may  be  applied,  in 
general,  the  remarks  which  have  been  made  in  relation  to  that 
of  baptism,  but  with  this  difference,  that  we  may  observe  three 
different  grades  in  the  outward  and  material  conception  of  this 
ordinance.  The  most  common  representation  was  that  which 
we  find  in  Ignatius  of  Antioch,«f  in  Justin  Martyr,  and  in 
Irenaeus.  It  is  a  conception  of  it  most  nearly  related  to  the 
view  of  baptism  just  noticed,  as  the  means  of  spiritual-corporeal 
communion  with  Christ.  It  was  supposed,  for  instance,  that, 
as  the  Logos  in  Christ  became  man,  so  here  also  he  imme- 
diately appropriated  to  himself  a  body  ;  this  body,  by  virtue  of 
the  consecration,  became  united  with  the  bread  and  wine,  and 
thus  entered  into  the  corporeal  substance  of  the  partakers  of 
it,  who  thereby  received  into  themselves  a  principle  of  imperish- 

with  him  from  his  legal  studies  the  expression  satisfactio  into  the  doc- 
trine of  repentance  ;  yet  we  should  not  be  warranted,  on  this  account,  to 
ascribe  to  his  legal  habits  of  thinking— nay,  we  should  not  be  warranted 
to  ascribe  to  the  ideas  of  any  individual — so  great  an  influence  on  the 
progress  of  error  in  the  doctrinal  notions  of  the  church  on  this  point; 
for,  the  vrgurov  $iulo$  having  been  once  established,  all  the  conse- 
quences involved  in  it  must  of  necessity  unfold  themselves,  especially 
as  these  consequences  find  so  many  points  of  attachment  in  human 
nature. 

*  De  opere  et  eleemosynis. 

f  Hence,  in  Ignatius,  ep.  ad  Ephes,  c.  20,  the  holy  supper  is  called, 
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able  life.*  In  the  North  African  church,  on  the  other  hand, 
neither  Tertullian  nor  Cyprian  seems  to  have  entertained  any 
notion  of  such  a  penetration.  The  bread  and  wine  were  rather 
represented  as  symbols  of  the  body  and  blood  of  Christ,  though 
not  as  symbols  without  efficacy.  Spiritual  communion  with 
Christ  at  the  holy  supper  was  made  the  prominent  point ;  yet, 
at  the  same  time,  those  that  partook  were  supposed  to  come 
into  a  certain  sanctifying  contact  with  Christ's  body.f  The 
practice  of  the  North  African  church  shows,  moreover,  that, 
according  to  the  prevailing  belief,  a  supernatural,  sanctifying 
power  resided  in  the  outward  signs  of  the  supper ;  hence  the 
daily  communion  J  —  hence  also  the  communion  of  infants  in 
connection  with  infant  baptism.§  The  passage  in  St.  John, 
vi.  53,  being  understood  to  refer  to  the  outward  sensible  par- 
ticipation of  the  supper,  the  inference  was  drawn,  that  without 
this  outward  and  sensible  participation  none  could  be  saved,  || 
just  as  it  had  been  inferred  from  the  passage  in  St.  John,  iii.  5, 
that  none  could  be  saved  without  outward  baptism. 

By  the  Alexandrians  the  distinction  was  clearly  drawn  in 
the  doctrine  of  the  sacraments  between  the  inner  divine  thing, 
the  invisible  spiritual  agency  of  the  Logos,^]"  and  the  sensible 
objects  by  which  it  is  represented.**  This  was  the  case  espe- 
cially with  Origen,  whose  whole  system  is  pervaded  by  such  a 
distinction.  "  Outward  baptism,"  says  he,  "  considered  as  to 
its  highest  end,  is  a  symbol  of  the  inward  cleansing  of  the  soul 

*  That  which  distinguishes  this  mode  of  conceiving  the  matter  from 
a  later  one  is,  that  the  Christ  who  has  ascended  to  heaven  is  not  con- 
sidered to  be  here  present ;  but  the  Logos,  in  this  case,  directly  produces 
for  himself  a  body.  This  we  find  more  distinctly  expressed,  it  is  true, 
in  the  next  following  period ;  but  it  lies  at  the  basis  of  the  following 
language  of  Justin :  T»jv  3/  t  !>•£*$  \oyov  r  ou  v  a/S  KVTOV 
iv^a.^nrvn^i'iffa.v  rgotyviv,  \\  %s  etlfjut  xai  ffagxis  xa.ro.  fAtTKfioXvv 
rgitpovrcti  tiftuV)  Ixtivou  rol  ffa.£xoffoivi§'tvros  'iqffou  xxt  fftipKK  xxi  utthtx, 
&t$KX$n/*iv  tjyai.  Apolog.  I.  S.  6G. 

t  Tertull.  c.  Marc.  1.  IV.  c.  40 :  corpus  meum,  i.  e.  figura  corporis 
mei.  De  res.  earn.  c.  8 :  anima  de  Deo  saginatur.  De  orat  c.  6  :  The 
perpetuitas  in  Christo,  constant,  spiritual  fellowship  with  him,  and  indi- 
viduitas  a  corpore  ejus. 

J  See  vol.  I.  p.  450.  §  See  Cyprian,  sermo  de  lapsis. 

||  See  Cyprian.  Testimonior.  1.  III.  c.  25. 

Comp.  above  what  is  said  of  the  !«•/$«/*/«  etlfStirri  and  the 
Xpiirrotj. 
The  vajjTov  or  •xnva.TiK'ov  and  the 
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through  the  divine  power  of  the  Logos,  which  is  preparatory 
to  the  universal  recovery  • —  that,  commencing  in  the  enigma 
and  in  the  glass  darkly,  which  shall  afterwards  be  perfected  in 
the  open  vision  face  to  face  ;  but  at  the  same  time,  by  virtue 
of  the  consecration  pronounced  over  it,  there  is  connected  with 
the  whole  act  of  baptism  a  supernatural  sanctifying  power  ;  it 
is  the  commencing  point  of  gracious  influences  bestowed  on 
the  faithful,  although  it  is  so  only  for  such  as  are  fitted,  by 
the  disposition  of  their  hearts,  for  the  reception  of  those 
influences."  * 

He  makes  the  same  distinction  also  in  regard  to  the  holy 
supper,  separating  what  is  called,  in  a  figurative  sense,  the 
body  of  Christ, t  from  the  true  spiritual  manducation  of  the 
Logos,!  the  more  divine  promise  from  the  common  under- 
standing of  the  holy  supper,  adapted  to  the  capacities  of  the 
simple.  §  The  former  refers  to  the  spiritual  communication  of 
the  Word  made  flesh,  which  is  the  true  heavenly  bread  of  the 
soul.  Of  the  outward  supper  the  worthy  and  the  unworthy 
may  alike  partake,  but  not  of  that  true  heavenly  bread,  since 
otherwise  it  could  not  have  been  said  that  whoever  eats  this 
bread  shall  live  for  ever.  Origen  says,  therefore,  that  Christ 
in  the  true  sense  called  his  flesh  and  blood  the  word,  which 
proceeds  from  the  word,  and  the  bread  which  proceeds  from 
the  heavenly  bread,  the  living  word  of  truth,  by  which  he 
communicates  himself  to  the  souls  of  men,  as  the  breaking  of 
the  bread  and  the  distribution  of  the  wine  symbolize  the  multi- 
plication of  the  word  by  which  the  Logos  communicates  him- 
self to  many  souls.  He  supposed,  moreover,  that  with  the 
outward  supper,  as  with  outward  baptism,  there  was  connected 
a  higher  sanctifying  influence  by  virtue  of  the  consecrating 
words,  but  yet  so  that  nothing  divine  was  united  with  the 
earthly  material  signs  in  themselves  considered,  and  that,  as 
in  the  case  of  baptism,  none  could  participate  in  the  higher 
influence  unless  made  susceptible  of  it  by  the  inward  disposi- 
tion of  the  heart.  As  it  is  not  that  which  enters  into  the 

*  See  in  Joanii.  T.  VI.  s.  1 7 ;  in  Matth.  T.  XV.  s.  23. 

f°  "To  ff&ifjjot,  ~£0itr<ro'v  wfftxov  xttl  ffUfijfioXixov. 

J  The   «X>iS/v»7  fifuffis  rou  X«yay. 

§  The   XOIVOT'^O,  <xi(>}  rns   tv^u^i/rria;   ixba^   <rt>7;  av^ouffTi^ois  and  xa.ro. 

TVV  Si/flTs^av  IfKyyixluvy  corresponding  to  the  two  positions  of  the 
and  of  the  ?r<W<j. 
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mouth  that  defiles  the  man,  even  though  it  be  something 
which  by  the  Jews  is  considered  unclean,  so  nothing  which 
enters  into  the  mouth  sanctifies  the  man,  though  the  so-called 
bread  of  the  Lord  is  by  the  simple  supposed  to  possess  a  sancti- 
fying power.  We  neither  lose  anything  by  failing  to  partake 
of  the  consecrated  bread  simply  and  by  itself,  nor  do  we  gain 
anything  by  the  bare  partaking  of  that  bread  ;  but  the  reason 
why  one  man  has  less  and  another  more  is  the  good  or  bad 
disposition  of  each  individual.  The  earthly  bread  is  by  itself 
in  no  respect  different  from  any  other  food.  It  was  no  doubt 
Origen's  design  in  these  words  to  controvert  merely  the  erroneous 
notions  which  attached  to  the  partaking  of  the  Lord's  supper, 
independently  of  the  disposition  of  the  heart,  a  sort  of  magical 
benefit  —  a  notion  which  the  other  fathers  of  the  church  were 
also  far  from  entertaining ;  but  yet,  at  the  same  time,  his 
objections  also  apply  to  every  representation  which  attaches 
to  the  outward  signs  any  high  importance  or  efficacy  whatever, 
and  even  to  such  views  as  those  which  were  entertained  by 
the  North  African  church.* 

It  now  remains  for  us  to  speak  of  the  ideas  prevalent  in  this 
period  as  to  the  ultimate  end  of  the  whole  earthly  development 
of  humanity.  The  teleological  point  of  view  was  in  every 
respect  inseparable  from  the  Christian  mode  of  contemplation. 
The  kingdom  of  God,  and  each  individual  life  thereto  pertain- 
ing, must  be  carried  onward  to  perfection.  It  was  this  certain 
prospect  which  formed  the  contrast  between  the  Christian 
view  of  life  and  the  pagan  notion  of  a  circle  aimlessly  repeat- 
ing itself  by  a  blind  law  of  necessity.  But  the  intermediate 
links  of  the  chain  up  to  that  ultimate  end  were  still  hidden 
from  the  eye  of  contemplation.  This  belonged  to  the  pro- 
phetical element,  which  must  ever  remain  obscure  till  its  fulfil- 
ment. To  the  earnest  expectation  of  the  pilgrim,  as  he  casts 
a  glance  over  the  windings  of  the  way,  the  end  appears  at  first 
near  at  hand,  which,  the  farther  he  advances,  retreats  to  a 
greater  distance.  The  signs  in  the  course  of  history  alone  will 
first  shed  light  on  the  darkness,  which  the  Lord  himself  was 
unwilling  to  clear  up  by  his  prophetic  intimations. 

Strong  and  certain  was  the  conviction  of  the  Christians  that 

*  Vid.  Origen,  Matth.  T.  XI.  s.  14;  in  Joann.  T.  XXXII.  s.  16 ;  in 
Matth.  f.  398,  V.  III.  opp. 


396  DOCTRINE   OF 

the  church  would  come  forth  triumphant  out  of  its  conflicts, 
and,  as  it  was  its  destination  to  be  a  world-transforming  prin- 
ciple, would  attain  to  the  dominion  of  the  world.  But  they 
were  at  first  very  far  from  understanding  the  prophetic  words 
of  Christ,  intimating  that  the  church,  in  its  gradual  evolution 
under  natural  conditions,  was  to  be  a  salt  and  a  leaven  for  all 
the  relations  of  human  life.  At  first,  as  we  have  previously 
remarked,  they  could  not  believe  but  that  the  struggle 
between  the  church  and  the  pagan  state  would  endure  till 
the  final  triumph  which  should  be  brought  about  from  with- 
out by  the  return  of  Christ  to  judgment.  And  here  it  was 
that  many  seized  hold  of  an  image  which  had  passed  over 
from  the  Jews,  and  which  seemed  to  adapt  itself  to  their  own 
present  situation  —  the  idea  of  a  millennial  reign,  which  the 
Messiah  would  set  up  on  earth  at  the  end  of  the  terrestrial 
development,  where  all  the  righteous  of  all  times  should  live 
together  in  a  holy  community.  As  the  world  had  been  created 
in  six  days,  and,  according  to  Psalrn  xc.  4,  a  thousand  years 
in  the  sight  of  God  is  as  one  day,  so  the  world  was  to  continue 
in  its  existing  condition  for  six  thousand  years,  and  end  with  a 
thousand  years  of  blessed  rest  corresponding  to  the  sabbath. 
In  the  midst  of  persecutions  it  was  a  solace  and  a  support  to  the 
Christians  to  anticipate  that  even  upon  this  earth,  the  scene  of 
their  sufferings,  the  church  in  its  perfected  and  glorified  state 
was  destined  to  triumph.  In  the  way  that  the  idea  was  held 
by  many,  it  contained  nothing  in  it  which  was  unchristian. 
They  framed  to  themselves  a  spiritual  idea  of  the  happiness  of 
this  period  perfectly  corresponding  with  the  essence  of  the  gos- 
pel, since  they  understood  by  it  nothing  else  than  the  universal 
dominion  of  the  divine  will,  the  undisturbed  and  blissful 
reunion  of  the  whole  communion  of  the  saints,  and  the  restora- 
tion of  harmony  between  a  sanctified  humanity  and  all  nature 
raised  to  the  glorious  state  of  its  primitive  innocence.*  But 
the  gross  and  sensuous  images  under  which  the  carnal  Jewish 
mind  had  depicted  to  itself  the  blessings  of  the  millennial 
reign  had  in  part  passed  over  to  the  Christians.  Phrygia,  the 
seat  of  a  sensual,  enthusiastic  religious  spirit,  was  inclined  to 
adopt  and  to  spread  the  gross  conceptions  of  Chiliasm.  There, 
in  the  first  half  of  the  second  century,  lived  Papias,  bishop  of 
the  church  in  Hierapolis  —  a  man,  it  is  true,  of  sincere  piety, 
*  So  Barnabas,  c.  15. 
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but,  as  appears  from  the  fragments  of  his  writings  and  from 
the  accounts  which  we  have  of  him,  of  a  very  narrow  mind 
and  easy  credulity.  He  collected  from  oral  tradition  narratives 
of  the  life  and  sayings  of  Christ  and  of  the  apostles,*  and 
among  these  he  received  much  that  was  misconceived  and 
untrue.  And  thus  by  his  means  were  diffused  many  strange 
and  fantastic  images  of  the  enjoyments  of  the  millennial  reign. 
The  injurious  consequence  of  this  was,  that  it  fostered  among 
Christians  the  longing  for  a  gross  sensual  happiness  incom- 
patible with  the  spirit  of  the  gospel,  and  so  among  the  educated 
heathens  gave  birth  to  many  a  prejudice  against  Christi- 
anity.j 

But  he  who  knows  anything  of  the  hidden  depth  of  the 
spiritual  life  in  which  religion  has  its  seat  and  its  laboratory 
will  be  cautious  how,  from  such  superficial  phenomena,  he 
passes  condemnation  upon  the  whole  religion  of  the  period  in 
which  these  corrupt  admixtures  of  a  sensuous  element  were  to 
be  found,  especially  when  we  find  in  men  like  Irenaeus  vital 
Christianity,  and  an  exalted  idea  of  the  blessedness  of  fellow- 
ship with  God,  still  combined  with  these  strange  subordinate 
notions.  The  millennium  was  regarded  by  him  only  as  a  pre- 
paratory step  for  the  righteous,  who  were  there  to  be  trained 
for  a  more  exalted  heavenly  existence,  for  the  full  manifesta- 
tion of  the  divine  glory.J 

What  we  have  just  said,  however,  is  not  to  be  so  understood 
as  if  Chiliasm  had  ever  formed  a  part  of  the  general  creed  of 
the  church.  Our  sources  of  information  from  the  different 
branches  of  the  church  in  these  early  times  are  too  scanty  to 
enable  us  to  make  any  positive  assertion  on  this  point.  Wher- 
ever we  meet  with  Chiliasm  —  as  in  Papias,  Ireneeus,  Justin 
Martyr  —  everything  seems  to  indicate  that  it  was  diffused  from 
one  country  and  from  a  single  fountain  head.  Somewhat 
different  was  it  with  those  churches  where  originally  an  anti- 


*  In  his  book,  \oyuv  xvgtuKuv  sZwyvfftts,  from  which  a  fragment  on 
Judas  Iscariot,  which  serves  to  illustrate  his  propensity  to  receive  tales 
of  the  marvellous,  has  been  published  in  J.  A.  Cramer  Catena  in  Acta 
Apostolorum.  Oxon.  1838,  pag.  12. 

f  Vid.  Orig.  Select,  in  Y.  f.  570.     T.  II. 

I  Iren.  1.  V.  c.  35  :  Crescentes  ex  visione  Domini  et  per  ipsum  as- 
suescent  capere  gloriam  Dei  et  cum  sanctis  angelis  conversationem.  — 
Paullatim  assuescent  capere  Deum.  c.  32. 
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Jewish  tendency  prevailed,  as  in  the  church  at  Rome.  We 
find  at  a  later  date  in  Rome  an  anti-Chiliastic  tendency  ;  might 
not  this  have  existed  from  the  first,  and  only  have  been  called 
out  more  openly  by  the  opposition  to  Montanism  ?  The  same 
may  be  said  also  of  an  anti-Chiliastic  tendency  which  Irenaeus 
combats,  and  which  he  expressly  distinguishes  from  the 
common  anti-Chiliastic  tendency  of  Gnosticism.  And  yet  it 
was  natural  that  the  zealots  for  Chiliasm  should  in  the  outset 
be  disposed  to  represent  all  opposition  to  it  as  savouring  of 
Gnosticism.* 

Two  causes  cooperated  to  bring  about  the  general  suppres- 
sion of  Chiliasm  ;  on  the  one  hand  the  opposition  to  Montanism, 
on  the  other  the  influence  of  the  spirit  proceeding  from  the 
Alexandrian  school.  As  the  Montanists  laid  great  stress  upon 
the  expectations  connected  with  the  millennium,  and  although 
their  conception  of  it  was  by  no  means  grossly  sensual,f  yet, 
as  they  contributed  by  their  enthusiastic  visions  to  spread 
many  fantastic  pictures  of  the  things  which  were  then  to 
happen,!  the  whole  doctrine  of  Chiliasm  fell  into  disrepute. 
An  anti-Chiliast  party,  which  doubtless  had  existed  long 
before,  were  thus  presented  with  an  opportunity  of  attacking 
it  more  vehemently ;  and  the  more  zealous  opponents  of 
Montanism  seem  to  have  combated  this  error  in  connection 
with  the  other  Montanistic  doctrines.  Caius,  a  presbyter  of 
Rome,  in  his  tract  against  the  Montanist  Proclus,  endeavoured 
to  stigmatize  Chiliasm  as  a  heresy  set  afloat  by  the  detested 
Gnostic  Cerinthus;  and  it  is  not  improbable,  though  not 
wholly  certain,  that  he  considered  the  Apocalypse  as  a  book 
which  had  been  interpolated  by  the  latter  for  the  express  pur- 
pose of  giving  currency  to  this  doctrine. 

In  the  next  place,  the  more  intellectual  and  scientific  direc- 
tion of  the  Alexandrian  school,  which  exercised  so  great  an 
influence  generally  in  spiritualizing  the  doctrine  of  the  faith, 
must  have  extended  its  influence  also  to  the  doctrine  of  the 
last  things.  Origen,  in  particular,  was  a  zealous  opponent 

*  Iren.  1.  V.  c.  32 :  Transferuntur  quorundam  sententiae  ab  hsereticis 
sermonibus. 

f  Tertullian,  at  least,  places  the  happiness  of  the  millennial  reign  in 
the  enjoyment  of  all  manner  of  spiritual  blessings,  spiritalia  bona. 

I  As,  for  instance,  in  Tertullian,  of  the  wonderful  city,  the  heavenly 
Jerusalem,  which  should  come  down  from  above. 
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of  these  sensual  notions  of  the  millennium,  and  gave  a  different 
explanation  of  those  passages  in  the  Old  and  New  Testament 
on  which  the  Chiliasts  depended,  and  all  of  which  they  took 
in  the  most  literal  sense.  Add  to  this,  that  the  allegorical 
method  of  interpretation  peculiar  to  the  Alexandrian  school 
was  decidedly  adverse  to  the  grossly  literal  interpretations  of 
the  Chiliasts.  The  moderate  Alexandrians,  who  were  no  friends 
to  expurgatory  criticism,  did  not  at  once  reject  the  Apocalypse 
as  an  unchristian  book  with  a  view  to  deprive  the  Chiliasts  of 
this  important  support ;  they  were  satisfied  with  combating 
the  literal  interpretation  of  it.  It  was  natural,  however,  that 
the  spirit  of  the  Alexandrian  school  should  not  rapidly  spread 
from  Alexandria  into  the  other  districts  of  Egypt,  since,  in 
point  of  intellectual  culture,  they  were  far  behind  that  nourish- 
ing seat  of  science.  Nepos,  a  pious  bishop,  belonging  to  the 
nome  of  Arsenoe  in  Egypt,  was  a  devoted  friend  of  this  sen- 
sual Chiliasm,  and  in  defence  of  it  wrote  a  book  against  the 
Alexandrian  school,  entitled,  a  Refutation  of  the  Allegorists,* 
in  which  probably  he  set  forth  a  theory  of  Chiliasm  in  accord- 
ance with  his  own  anti-allegorical  method  of  interpreting  the 
Apocalypse.  In  the  above  district  the  book  seems  to  have 
found  great  favour  with  the  clergy  and  laity.  Great  mysteries 
and  disclosures  of  future  events  were  supposed  to  be  found  in 
it,  and  many  engaged  with  more  zeal  in  the  study  of  the  book 
and  theory  of  Nepos  than  in  that  of  the  Bible  and  its  doctrines. 
By  their  zeal  for  these  favourite  opinions,  which  had  no  con- 
nection whatever  with  the  essence  of  the  gospel,  men  were 
led  astray,  as  usually  happens,  from  what  constitutes  the  main 
element  of  practical  Christianity,  the  spirit  of  love.  They 
affixed  the  charge  of  heresy  on  those  who  would  not  embrace 
these  opinions ;  and  matters  went  so  far  that  whole  churches 
separated  themselves  on  this  account  from  the  communion  of 
the  mother  church  at  Alexandria.  After  the  death  of  Nepos 
a  country  priest  named  Coracion  was  the  head  of  this  party. 
Had  now  the  bishop  Dionysius  of  Alexandria  been  disposed 
to  exercise  his  ecclesiastical  authority,  had  he  condemned  the 
erroneous  dogma  by  an  absolute  decree,  such  a  proceeding 
would  have  laid  the  foundation  of  a  lasting  schism,  and 
Chiliasm,  which  it  was  intended  to  crush  by  authority,  would 
in  all  probability  have  become  only  the  more  fanatical.  But 
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Dionysius,  that  worthy  disciple  of  the  great  Origen,  showed  in 
this  case  how  charity,  moderation,  and  the  true  spirit  of  liberty, 
which  dwells  only  with  love,  can  accomplish  what  no  force  and 
no  law  can  effect.  Not  forgetting,  like  too  many  others,  the 
Christian  in  the  bishop,  he  was  moved  by  the  love  of  souls  to 
repair  in  person  to  those  churches.  He  called  together  those 
of  the  parochial  clergy  who  supported  the  opinions  of  Nepos, 
and,  moreover,  allowed  all  laymen  of  the  churches,  who  were 
longing  after  instruction  on  these  points,  to  be  present  at  the 
conference.  The  book  of  Nepos  was  produced  ;  for  three 
days  the  bishop,  from  morning  to  evening,  disputed  with  those 
pastors  on  the  contents  of  the  book.  He  patiently  heard  all 
their  objections,  and  endeavoured  to  answer  them  from  scrip- 
ture ;  he  entered  fully  into  the  explanation  of  every  difficulty, 
taking  the  Bible  as  his  guide  ;  and  the  issue  was  —  a  result 
which  had  seldom  before  attended  theological  disputations  — 
the  clergy  thanked  him  for  his  instructions,  and  Coracion 
himself,  in  the  presence  of  all,  honestly  retracted  his  former 
views,  declaring  himself  convinced  of  the  soundness  of  the 
opposite  doctrine.  This  happened  in  the  year  255.* 

Dionysius,  having  thus  restored  the  unity  of  faith  in  his 
diocese,  wrote  his  work  on  the  Promises,f  for  the  purpose  of 
confirming  those  whom  his  arguments  had  convinced,  and  for 
the  instruction  of  others  who  still  adhered  to  the  opinions  of 
Nepos.  In  this  instance,  also,  the  Christian  gentleness  and 
moderation  with  which  he  speaks  of  Nepos  is  well  worthy  of 
notice.  "  On  many  accounts,"  says  he,  "  I  esteemed  and  loved 
Nepos;  on  account  of  his  faith,  his  untiring  diligence,  his 
familiar  acquaintance  with  the  holy  scriptures,  and  on  account 
of  the  great  number  of  church  hymns  which  he  has  composed, 
and  which  to  this  day  are  the  delight  of  many  of  the  brethren.  J 
And  I  venerate  the  man  the  more  because  he  has  already 
entered  into  his  rest.  But  dear  to  me,  and  precious  above  all 
things  else,  is  the  truth.  Wherever,  therefore,  Nepos  has 
expressed  the  truth,  we  must  love  him  and  agree  with  him, 

*  Euseb.  1.  VII.  c.  24.  t 


The  passage  may  be  understood  in  two  ways—  either  in  the  way  I  have 
rendered  it  as  referring  to  the  many  hymns  which  he  had  composed, 
which  perhaps  is  the  most  natural  way  ;  or  as  referring  to  the  variety  of 
church  melodies  introduced  by  him. 
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but  we  must  examine  and  correct  him  in  those  passages  of  his 
writings  where  he  seems  to  be  in  the  wrong." 

The  millennial  reign  was  regarded  by  Chiliasm  as  forming, 
in  the  grand  development  of  the  kingdom  of  God,  an  inter- 
mediate point  of  transition  to  a  higher  state  of  perfection ; 
and,  answering  to  this,  a  similar  intermediate  point  was  also 
conceived  to  exist  in  the  development  of  each  individual. 
It  was  here  that  the  doctrine  concerning  Hades,  as  the  common 
receptacle  of  all  the  dead,  found  its  point  of  attachment. 
Together  with  Chiliasm,  this  doctrine  also  had  to  be  defended 
against  the  Gnostics  ;  for  by  Hades  the  latter  understood  the 
kingdom  of  the  Demiurge  on  this  earth.  It  was  to  this  king- 
dom that  Christ  descended  —  it  was  out  of  this  he  delivered 
those  who  were  capable  of  fellowship  with  him,  so  that  after 
death  they  could  be  received  immediately  to  heaven.  Yet,  as 
we  have  seen  indications  of  Chiliasm  having  other  opponents 
to  contend  with  besides  the  Gnostics,  so  the  same  may  be  said 
of  this  doctrine  also,  which  was  connected  with  a  mode  of 
thinking  not  essentially  different.  Here,  too,  we  find  indica- 
tions of  other  antagonists  than  the  Gnostics,  in  whom,  however, 
their  opponents  might  easily  be  led  to  believe  they  perceived 
a  relationship  to  the  Gnostics.*  They  were  such  as  taught 
that  Christ,  by  his  descent  to  Hades,  delivered  the  faithful 
from  the  necessity  of  passing  into  the  intermediate  state  after 
death,f  and  opened  for  them  an  immediate  entrance  into 
heaven.  According,  however,  to  the  doctrine  of  the  Mon- 
tanist  Tertullian,  those  only  who  had  been  thoroughly  cleansed 
by  the  bloody  baptism  of  martyrdom  were  to  constitute  an 
exception,  were  to  be  raised  immediately,  not  indeed  to  heaven, 
but  to  an  exalted  state  of  blessedness,  under  the  name  of  Para- 
dise. All  others  were  to  pass  through  that  intermediate  stage 
in  order  to  be  freed  from  the  still  adhering  defects  and  stains, 
and  then,  sooner  or  later,  according  to  the  measure  of  their 
attainments,  would  come  to  participate  in  the  millennial  reign.  J 

*  As  Irenaeus  describes  them,  1.  V.  c.  31 :  Quidam  ex  his,  qui  putan- 
tur  recte  credidisse,  supergrediuntur  ordinem  promo tionis  justorum  et 
motus  meditationis  ad  incorruptelam  ignorant,  hsereticos  sensus  in  se 
habentes. 

f  In  hoc,  inquiunt,  Christus  inferos  adiit,  ne  nos  adiremus.  Tertul- 
lian, de  anima,  c.  55. 

%  Modicum    quoque  delictum    mora    resurrectionis  illic  luendum ; 

VOL.  II.  2   D 
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We  see  how  this  notion  is  connected  with  the  opinion  (the 
grounds  of  which  we  have  already  pointed  out)  that  a 
particular  satisfaction  and  penance  were  required  for  sins 
committed  after  baptism.  And  this  notion  of  an  intermediate 
state  for  the  purpose  of  purification  in  Hades  passed  at  a 
later  period  into  the  doctrine  of  purgatory.  The  latter  sprang 
in  the  first  place  out  of  a  mixture  of  Persian  and  Jewish 
elements  —  the  idea  of  a  fiery  stream  which  at  the  end  of  the 
world  should  purge  away  everything  unclean  ;  an  idea  to 
which  we  may  observe  some  allusion  in  the  Clementines  and 
in  the  pseudo-Sibylline  writers.  Out  of  this  arose  finally  the 
notion  of  a  purgatory  after  death  *  —  the  ignis  purgatorius  of 
the  "Westerns,  j" 

The  doctrine  of  the  resurrection,  in  so  far  as  it  relates  to 
the  persistence  and  exaltation  of  the  entire  being  of  the  indi- 
vidual, belongs  most  intimately  to  the  peculiar  essence  of 
Christianity,  and,  on  account  of  the  importance  which  it  gives 
to  the  individual  existence  in  its  totality,  forms  a  strong  con- 
trast with  the  ancient  view  of  the  world, J  as  we  clearly  see 
from  the  pagan  attacks  on  Christianity.  Since  the  dignity  of 
the  body  as  a  temple  for  the  Holy  Spirit,  and  the  requisition 
that  it  should  be  adapted  to  this  end,  is  grounded  on  this  doc- 
trine, it  necessarily  gives  rise  to  an  opposition  to  that  contempt 
of  the  body  which  was  inculcated  by  Oriental  Dualism.  It  was 
therefore  no  accidental  thing  if  the  Gnostics  furiously  assailed 
it ;  while,  on  the  other  hand,  we  may  remark,  in  the  zeal  with 
which  it  was  defended  by  the  church  fathers,  an  instinctively 
right  Christian  feeling,  though  not  always  accompanied  with 
clear  knowledge,  of  the  connection  of  this  doctrine  with  the 
essence  of  Christianity.  But  their  over-anxious  adherence  to 
the  letter,  as  well  as  their  opposition  to  the  Gnostics,  led 
them  not  unfrequently  to  understand  the  doctrine  of  the  resur- 

where  he  refers  to  the  novissimus  quadrans,  Matth.  v.  28,  afterwards 
understood  of  the  ignis  purgatorius.  L.  c.  c.  58. 

*  TTJV  £/a   vrvpo;   x,a,$u.p<riv  TUV   xa.xu$  fiifiteaxoTuv,      Strotn.  1.    V.  f.  549. 

f  The  earliest  trace  of  it  would  be  found  in  Cyprian,  ep.  52,  if  the 
words  "  missum  in  carcerem  non  exire  inde,  donee  solvat  novissimum 
quadrantem,  pro  peccatis  longo  dolore  cruciatum  emundari  et  purgari 
diu  igne"  (instead  of  which  another  reading  has  diutine),  are  to  be 
understood  of  the  state  after  death  (which  is  certainly  the  more  probable 
meaning),  and  not  of  penance  in  the  present  life. 

J  See  vol.  I.  p.  15. 
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rection  in  too  gross  and  material  a  way,  and  to  form  too  narrow 
and  limited  conceptions  of  the  earthly  body.  Here  also 
Origen  endeavoured  to  strike  a  middle  course  between  these 
opposite  tendencies,  making1  more  use  of  what  the  Apostle 
St.  Paul  says  (1  Corinth,  xv.)  concerning  the  relation  of  the 
terrestrial  to  the  glorified  body,  and  distinguishing  from  the 
mutable  phenomenal  form  the  proper  essence  lying  at  the 
foundation  of  the  body,  which  through  all  the  changes  of  the 
earthly  life  remains  the  same,  and  which,  moreover,  is  not 
destroyed  at  death.  This  proper  essence  as  the  basis  of  the 
body  would,  by  the  operation  of  the  divine  power,  be  awakened 
to  a  nobler  form,  corresponding  to  the  ennobled  character  of 
the  soul  ;  so  that,  as  the  soul  had  communicated  its  own  pecu- 
liar stamp  to  the  earthly  body,  it  would  then  communicate  the 
same  to  the  transfigured  body.*  In  proof  of  this  he  alleges 
that  the  identity  of  the  body  in  this  life  consists  not  in  its 
momently  changing  phenomenal  form,  which  had  been  fitly 
compared  to  a  flowing  stream,  f  but  in  the  peculiar  stamp 
which  the  soul  impresses  on  the  body,  whereby  it  becomes 
the  proper  form  of  the  manifestation  of  this  or  that  particular 
personal!  ty.J 

Natural  as  it  would  have  been  to  the  Christian  feelings  of 
those  who  had  been  converted  from  heathenism  to  endeavour  — 
by  entering  more  deeply  into  the  whole  bearing  of  the  work  of 
redemption,  into  the  spirit  of  the  gospel,  and  into  the  sense  of 
single  passages  which  were  too  often  superficially  understood  — 
to  find  some  consolatory  conclusion  as  to  the  fate  of  their 
ancestors  who  had  died  without  faith  in  the  gospel,  they  were 


*  The  jT^j  •£a.£oc.x.TV)oi'£!ov  in  the  vu^a,  vrvivfjc.a.nx.ov,  just  as  in  the  tru^u. 
4>u%txdv.  To  illustrate  this  point  he  had  recourse  sometimes  to  his  own 
doctrine  concerning  the  i'Xw,  in  itself  undetermined,  but  capable  of  receiving, 
through  the  plastic  power  of  God,  qualities  of  a  higher  or  lower  order  ; 
and  sometimes  to  the  doctrine  of  a  dynamic  essence  lying  within  the 
body,  a  Xoyo;  o-vigftarixos  (ratio  ea  quse  substantiam  continet  corporalem, 
quse  semper  in  substantia  corporis  salva  est),  which,  however,  is  itself 
also  to  be  reduced  to  his  doctrine  of  a  t/'x»j  as  the  ground  of  the  corporeal 
world,  and  susceptible  of  manifold  variety  of  properties.  See  v.  upy.  1. 
II.  c.  10;  c.Cels.  1.  IV.  c.  57. 

f  Selecta  in  Psalmos  :  Ow  xaxus  Torcc.f*os  A^MMPMN  TO  tru^M,  Sion  u;  T^OI 

TO    d.X.£t$\;   TK^K  OV$i  %UO  WfAlpUV  TO  ItOUTOV  l/7TO»llft,tVOV  TKU10Y     IffTIV   tV    TU  trUihOiTl 

T.  XL  p.  388.  ed.  Lomm 
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nevertheless  deterred  from  it  by  a  mistaken  adherence  to  the 
letter  in  their  interpretation  of  scripture,  and  by  a  stern, 
uncompromising  opposition  to  paganism.  And  the  outward 
view  of  regeneration,  which  arose  out  of  the  habit  of  confound- 
ing it  with  baptism,  also  contributed  to  promote  these  narrow 
views,  which  afterwards,  carried  to  their  extreme  consequences, 
issued  in  the  notion  of  absolute  predestination.  Marcion  did, 
on  this  side,  enter  more  .profoundly  into  the  spirit  of  the  evan- 
gelical doctrine  ;  and  here  he  was  joined  by  the  Alexandrians, 
who,  to  explain  this  matter,  had  recourse  to  the  doctrine  of  a 
progressive  development  and  course  of  purification  after  death, 
and  moreover  found,  or  supposed  they  found,  an  allusion  to 
this  in  Christ's  descent  to  Hades.  With  great  zeal  Clement 
maintained  this  doctrine,  as  one  necessarily  grounded  in  the 
universal  love  and  justice  of  the  God  with  whom  there  is  no 
respect  of  persons.  The  beneficent  power  of  our  Saviour,  he 
affirms,  is  not  confined  merely  to  the  present  life,  but  operates 
at  all  times  and  everywhere.*  But  the  Alexandrians,  as 
might  be  gathered  from  what  has  already  been  said  of  their 
doctrine  concerning  the  SiKatoavvrj  o-wrr/ptoe  (saving  justice), 
went  still  further,  and  supposed,  as  the  ultimate  end  of  all,  a 
universal  redemption,  consisting  in  the  annihilation  of  all 
moral  evil,  and  a  universal  restoration  to  that  original  unity 
of  the  divine  life  out  of  which  all  had  proceeded  (the  general 
restitution,  aTro/cardorao-tg).  Yet,  in  the  case  of  Origen,  this 
doctrine  lost  its  full  meaning  by  reason  of  the  consequences 
which  he  was  pleased  to  connect  with  it.  His  theory  concerning 
the  necessary  mutability  of  will  in  created  beings  led  him  to 
infer  that  evil,  ever  germinating  afresh,  would  still  continue  to 
render  necessary  new  processes  of  purification  and  new  worlds 
destined  for  the  restoration  of  fallen  beings,  until  all  should 
again  be  brought  back  from  manifoldness  to  unity,  so  that 
there  was  to  be  a  constant  interchange  between  fall  and 
redemption,  between  unity  and  multiplicity.  Into  such  a 
comfortless  system  was  this  profound  thinker  betrayed  by 
carrying  through  with  rigid  consistency  his  one-sided  notion 


*  Ou  ya,^  IvrayS-a  /U.DVOV  fi  ^uva/u,itj  fi  iv^'ynTtx.yi  tpSavu,  •Truvry  $i  \<r<ri  xa.}  ettt 
Igy^iveu.  Strom.  1.  VI.  f.  638  et  639.  He  also  makes  use  of  the  legend 
already  noticed  (which  legend  itself,  perhaps,  grew  out  of  the  feeling  of 
a  want  of  some  solution  of  this  question),  that  the  apostles  descended, 
like  Christ,  to  the  place  of  the  dead,  and  bestowed  on  them  baptism. 
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of  the  creature's  freedom  and  mutability,  and  thus  marring 
the  full  conception  of  redemption.  This  doctrine  he  had 
expressed  with  great  confidence  in  his  work  irepl  apx^v,  but 
it  may  be  questioned  whether  this  also  was  not  one  of  those 
points  upon  which,  at  a  later  period  of  his  life,  his  views 
were  changed.  Traces  of  it,  however,  though  not  so  certain 
and  distinct,  are  still  to  be  found  in  his  subsequent  writings.* 

IV.  Notices  of  the  more  eminent  Church  Teachers. 

The  ecclesiastical  writers  who  came  next  after  the  apostles 
are  the  so-called  Apostolic  Fathers  (patres  apostolici),  who 
lived  in  the  age  of  the  apostles,  and  are  supposed  to  have  been 
their  disciples.  A  phenomenon,  singular  in  its  kind,  is  the  strik- 
ing .difference  between  the  writings  of  the  Apostles  and  those  of 
the  Apostolic  Fathers,  who  were  so  nearly  their  contemporaries. 
In  other  cases  transitions  are  wont  to  be  gradual,  but  in  this 
instance  we  observe  a  sudden  change.  There  is  no  gentle 
gradation  here,  but  all  at  once  an  abrupt  transition  from  one 
style  of  language  to  the  other ;  a  phenomenon  which  should 
lead  us  to  acknowledge  the  fact  of  a  special  agency  of  the 
Divine  Spirit  in  the  souls  of  the  apostles,  and  of  a  new  creative 
element  in  the  first  period.  The  times  of  the  first  extraordinary 
operations  of  the  Holy  Ghost  were  immediately  followed  by 
the  period  of  the  free  development  of  human  nature  in 
Christianity ;  and  here,  as  in  all  other  cases,  the  beginnings 
must  be  small  and  feeble  before  the  effects  of  Christianity 
could  penetrate  more  widely,  and  bring  fully  under  their 
influence  the  great  powers  of  the  human  mind.  It  was  first 
to  be  shown  what  the  divine  power  could  effect  by  the  foolish- 
ness of  preaching. 

The  writings  of  the  so-called  Apostolic  Fathers  have 
unhappily,  for  the  most  part,  come  down  to  us  in  a  condition 
very  little  worthy  of  confidence.  At  a  very  early  date  spurious 
writings  were  palmed  on  the  names  of  these  men,  so  highly 
venerated  in  the  church,  for  the  purpose  of  giving  authority 

*  Orig.  <7f.  %£. 1.  II.  c.  3 ;  c.  Cels.  1.  IV.  c.  69,  he  barely  says,  E;'  ^ra. 

rov  K^ttvifffjjov  Tjjj  xccx'.ug  Xoyov  'l%ii,  TO  vdXtv  ctuTyy  v<Qiffra,ff$a.i  r,  ft-/i,  tv  vr/Jon- 
yovfttveu  \'oyM  TO.  roi&vra.  t£ircr3*rsr«u.  There  is  an  obscure  hint  in  Matth. 
f.  402.  After  the  dvoxaTKO'retffis  has  been  completed  in  certain 

he  Speaks  Of  vreiXtv  aXX>j  a'g^si. 
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to  particular  opinions  or  principles.  Such  of  their  own  writ- 
ings as  were  extant  were  interpolated  in  subservience  to  a 
Jewish  hierarchical  interest  which  sought  to  crush  the  free 
spirit  of  the  gospel. 

In  this  connection  we  should  have  to  notice,  first,  Barnabas, 
the  well-known  companion  of  the  Apostle  Paul,  if  a  letter 
which  in  the  second  century  was  known  under  his  name  in  the 
Alexandrian  church,  and  which  bore  the  title  of  a  catholic 
epistle,*  really  belonged  to  him.  But  we  cannot  possibly 
recognise  in  this  production  the  Barnabas  who  was  deemed 
worthy  to  share,  as  a  companion,  the  apostolical  labours  of 
St.  Paul,  and  who  derived  his  name  from  the  power  of  his 
animated  discourses  in  the  churches.f  It  breathes  a  spirit 
widely  different  from  that  of  such  an  apostolic  man.  "We  see 
in  it  rather  a  Jew  of  the  Alexandrian  school  who  had  embraced 
Christianity,  and  by  his  Alexandrian  training  was  prepared 
for  a  more  spiritual  conception  of  Christianity,  but  who  at  the 
same  time  attached  too  much  importance  to  the  artificial 
Gnosis  of  the  Alexandrian  Jews ;  a  man  who,  in  the  mystic 
and  allegorical  interpretation  of  the  Old  Testament — more  con- 
sonant with  the  spirit  of  Philo  than  that  of  St.  Paul,  or  even 
of  the  epistle  to  the  Hebrews  —  sought  a  peculiar  wisdom,  in 
the  search  after  which  he  seems  to  take  a  vain  pleasure.  We 
meet  nowhere  in  this  letter  with  those  views  of  the  Mosaic 
ceremonial  law,  as  a  religious  means  of  culture  adapted  to  a 
certain  stage  of  human  development,  which  we  meet  with  in 
St.  Paul ;  but  such  views  as  altogether  evince  a  peculiar, 
Alexandrian  turn  of  mind  —  views  which  do  not  recur  in  any 
of  the  following  church-teachers,  and  which  sprang  from  the 
wildest  idealists  among  the  Alexandrian  Jews.!  Moses  spake 
everything  in  the  spirit  (JE.V  Trvevpari)  ;  that  is,  he  presented 
universal,  spiritual  truths,  only  under  a  symbolical  form. 
But  the  carnal  Jews,  he  taught,  instead  of  penetrating  into 
the  meaning  of  these  symbols,  understood  and  believed  every- 
thing in  the  literal  sense,  and  supposed  they  must  observe  the 
law  according  to  the  letter.  Thus  the  entire  ceremonial 

*  'Er^TflXrj  xaSoXixn,  i.  e.  a  letter  intended  for  general  circulation, 
and  containing  matter  of  general  interest,  —  an  exbortatory  writing 
destined  for  several  churches, — a  character  which  answers  to  the  contents 
of  this  epistle. 

f   flo;  va.£tt.xXrlffiu;,  uio;  •x-eoQvjr'.ia.s.  J   See  above,  vol.  I.  p.  68. 
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religion  had  sprung  out  of  a  misconception  of  the  carnal  multi- 
tude. A  bad  angel,  it  is  said,*  had  led  them  into  this  error; 
just  as  in  the  Clementines,  and  other  writings  of  that  stamp, 
it  is  a  favourite  hypothesis  that  the  original  Judaism  had  been 
adulterated  by  the  spurious  additions  of  wicked  spirits.  The 
author  of  this  epistle  is  even  unwilling  to  admit  that  circum- 
cision was  a  seal  or  sign  of  the  covenant ;  alleging,  as  evidence 
to  the  contrary,  that  circumcision  was  practised  also  among 
the  Arabians,  the  Syrians,  and  the  idolatrous  priests  (in 
Egypt).  But  still  it  is  argued  that  Abraham's  circumcising 
the  318  men,  Gen.  xvii.  and  xiv.  14,  prefigured  the  cruci- 
fixion of  Jesus;  'IH  (18)  being  the  initial  letters  of  the  name 
Jesus,  and  T  (300)  the  sign  of  the  cross.  These  characters 
and  numerals,  as  belonging  to  the  Greek  language,  could  have 
occurred  to  no  one  but  an  Alexandrian  Jew  who  had  lost  his 
knowledge  of,  or  perhaps  had  never  been  acquainted  with,  the 
Hebrew,  and  who  was  familiar  only  with  the  Alexandrian 
version  —  certainly  not  to  Barnabas,  who  assuredly  could  not 
have  been  such  a  stranger  to  the  Hebrew,  even  if  it  were  pos- 
sible to  suppose  him  guilty  of  such  egregious  trifling.  Yet 
the  trifler  himself  looks  upon  it  as  a  remarkable  discovery, 
which  he  introduces  with  the  pompous  remark  (so  exactly 
characteristic  of  the  mystery-mongering  spirit  of  the  Alex- 
andrian-Jewish Gnosis),  "  No  one  ever  learned  from  me  a 
more  genuine  doctrine ;  but  I  know  that  ye  are  worthy 
ofit."t 

The  prevailing  drift  of  the  epistle  is  opposition  to  carnal 
Judaism  and  to  the  carnal  Judaistic  spirit  in  Christianity. 
We  recognise  its  polemical  direction  against  the  latter,  which 
extended  its  dogmatic  influence  to  the  views  entertained  of  the 
person  of  Christ,  when,  in  chapter  xii.,  it  is  emphatically 
observed  that  Christ  is  not  merely  the  Son  of  Man  and  the 
Son  of  David,  but  also  the  Son  of  God.  The  epistle  is  all  of 
a  piece,  and  cannot  possibly  be  separated  into  two  parts,  J  of 
which  Barnabas  was  the  author  of  one  and  somebody  else  of 
the  other. 

Besides,  there  is  no  trace  of  the  author  of  the  epistle  having 
wished  to  have  it  supposed  that  he  was  Barnabas.  But  since 
in  its  spirit  and  style  it  is  quite  in  accordance  with  the  Alex- 

*  Cap.  9, 

j  Owos/j  yv/iffKUTiQov  sjtxQiv  a.'Tr'  \>j,ov  Xoyov  '   #AAa  otoet  art  a.%iot  lffT&  ln-tif. 
j  As  Schenkel  has  asserted. 
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andrian  taste,  it  may  have  happened  that,  as  the  author's  name 
was  unknown,  and  there  was  a  wish  to  give  credit  and  autho- 
rity to  the  document,  the  report  found  currency  in  that  city 
that  Barnabas  was  its  author. 

Next  to  Barnabas  we  place  Clement  —  perhaps  the  same 
whom  Paul  mentions  in  Philipp.  iv.  3.  About  the  end  of  the 
first  century  he  was  bishop  of  the  church  at  Rome.  We  have 
under  his  name  an  epistle  to  the  church  of  Corinth  and  the 
fragment  of  a  second.  The  first  of  these  was,  in  the  first 
centuries,  read  in  many  of  the  churches  during  public  worship 
along  with  the  scriptures  of  the  New  Testament.  It  contains 
an  exhortation,  interwoven  with  examples  and  general  maxims, 
recommending  concord  to  the  Corinthian  church,  which  was 
at  the  time  rent  by  divisions.  This  epistle,  although  genuine 
in  the  main,  is  nevertheless  not  exempt  from  considerable  inter- 
polations. We  detect  in  it  a  palpable  contradiction,  for  example, 
when,  through  the  whole  epistle,  the  old  and  simple  consti- 
tution of  the  Christian  church  shines  out,  and  we  see  bishops 
and  presbyters  placed  perfectly  on  a  level,*  and  yet,  in  one 
passage,  s.  40  and  onwards,  find  the  whole  system  of  the 
Jewish  priesthood  transferred  to  the  Christian  church.  The 
epistle  which  passes  under  the  name  of  the  second  is  mani- 
festly nothing  but  the  fragment  of  a  homily. 

Under  the  name  of  this  Clement  two  other  epistles  have 
been  preserved  in  the  Syrian  church,  which  were  published  by 
Wetstein  in  an  appendix  to  his  edition  of  the  New  Testament. 
They  are  circular  letters  addressed  particularly  to  those 
Christians  of  both  sexes  who  lived  in  the  state  of  celibacy. 
The  fact  that  the  unmarried  life  is  in  these  writings  highly 
commended  is  by  no  means  sufficient  to  prove  that  Clement 
was  not  their  author,  since  this  exaggerated  estimation  of  celi- 
bacy \  became  common  at  a  very  early  period.  There  are 
indeed  several  circumstances  which  speak  in  favour  of  the  high 
antiquity  of  these  epistles  :  they  nowhere  indicate  the  presence 
of  a  hierarchical  eifort ;  they  do  not,  like  other  writings  of 
this  kind,  apply  the  Old  Testament  ideas  of  the  priesthood  to 
the  Christian  church ;  they  make  no  prominent  distinction 
between  clergy  and  laity,  nor  between  bishops  and  presbyters ; 

*  [This  contradiction  vanishes  if  we  interpret  c.  42  of  Clemenf  s  epistle 
with  most  commentators,  and  with  Rothe,  Amfange  d.  Christlichen 
kirche  u.  ihrer  Verfassung,  Bd.  1,  s.  243,  &c. — Eng.  Ed.~] 

t  See  vol.  I.  p.  33. 
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they  represent  the  gift  of  healing  diseases,  especially  demoniacal 
possessions,  as  a  free  gift,  not  attached  to  any  particular  office. 
Still,  however,  these  considerations  do  not  amount  to  a  certain 
proof  'of  so  high  an  antiquity  of  these  writings,  since  the  whole 
admits  of  an  easy  explanation,  even  on  the  supposition  of  their 
later  origin,  from  the  tendencies  peculiar  to  certain  countries 
of  the  East. 

On  the  other  hand,  as  these  epistles  must  have  been  quite 
agreeable  to  the  ascetic  tendency  of  the  Western,  particularly 
of  the  North- African  church  ;  as,  in  similar  writings  of  a  prac- 
tical character  (aimed  against  the  same  abuses  which  are 
reproved  in  these  epistles),  there  was  frequent  occasion  for 
alluding  to  them,  it  cannot  but  appear  the  more  singular  that 
they  are  not  quoted  before  the  fourth  century* — a  fact  sufficient 
of  itself  to  excite  suspicion  with  regard  to  their  authenticity. 

These  epistles  bear,  in  short,  every  mark  of  having  been 
forged  in  some  Eastern  church  in  the  last  times  of  the  second 
or  in  the  third  century,  partly  with  a  view  to  exalt  the  merits 
of  the  unmaried  life  —  partly  to  counteract  the  abuses  which, 
under  the  show  of  celibacy,  began  to  gain  ground,  particularly 
the  institution  of  the  ffvyctffcucrw.f 

Under  the  name  of  this  Clement  various  other  writings  were 
forged,  subservient  to  some  hierarchical  or  dogmatical  interest ; 
as,  for  example,  the  Clementines,  which  relate  the  history  of 
Clement  himself,  his  conversion  by  the  Apostle  St.  Peter, 
and  his  meeting  again  with  his  father,  whom  he  had  lost.  \ 
The  peculiar  style  of  thought  in  these  writings,  resembling 
that  of  the  Ebionites,  we  have  already  described.  Finally,  the 
collection  of  Apostolical  Constitutions  (dmrcifcic  or  dia.Ta.yal 
a.iro(TTo\iKai)  and  the  Apostolical  Canons  (KCLVOV^Q  diro<rro\iKoi). 

The  origin  of  these  two  collections  may  be  explained  in  the 
same  way  as  that  of  the  so-called  Apostles'  Creed.  As  men 
originally  spoke  of  an  apostolical  tradition,  without  ever 
thinking  that  the  apostles  had  drawn  up  a  confession  of  faith, 
so  also  they  were  accustomed  to  speak  of  an  apostolical  tradi- 
tion in  regard  to  the  constitution  and  usages  of  the  church, 

*  The  first  allusions  to  it  are  in  Epiphanius  and  Jerome, 

f  Which  abuse  had  spread  in  the  church  of  Antioch,  as  well  as  of 

North  Africa.     See  the  synodal  letter  against  Paul  of  Samosata.     Euseb. 

1.  VII.  c.  30. 

J  Hence  the  title  to  one  of  the  revisions  preserved  to  us  in  the  version 

of  Eufinus,  mtmympffuJ,  Recognitiones. 
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without  supposing  that  the  apostles  had  given  any  written  laws 
on  the  subject.  And  thus  the  expressions  "  apostolical  tra- 
ditions, apostolical  ordinances,"  having  once  become  familiar, 
a  support  was  furnished  for  the  opinion,  or  the  pretext,  that  the 
Apostles,  having  prepared  a  written  confession  of  faith,  had 
also  drawn  up  a  collection  of  ecclesiastical  laws.  Hence,  to 
subserve  differept  interests,*  different  collections  of  this  kind 
may  have  sprung  into  existence,  since  the  one  which  Epipha- 
nius  cites  in  many  places  is  evidently  not  the  same  as  the 
Apostolical  Constitutions  which  have  come  down  to  us.  These 
latter  appear  to  have  been  formed  gradually  in  the  Eastern 
church,  out  of  different  fragments,  during  a  period  reach- 
ing from  the  close  of  the  second  down  to  the  fourth  century. 

Hermas  would  follow  the  next  in  this  series,  were  he  the  same 
with  the  one  mentioned  in  St.  Paul's  epistle  to  the  Romans, 
chap,  xvi.,  as  many  among  the  ancients  supposed.  We  have, 
under  this  name,  a  work  entitled  The  Shepherd  (TTO'L^V)  ;  so 
called  because  in  the  second  book  an  angel,  the  appointed 
guardian  of  Hermas,  is  introduced  in  the  character  of  a 
shepherd. 

It  cannot  be  certainly  determined  whether  the  author  had,  or 
imagined  he  had,  the  visions  which  he  describes ;  or  whether 
he  invented  them  to  procure  a  more  favourable  reception  for 
the  doctrines,  mostly  practical,  which  he  advances.  The  work 
was  originally  written  in  Greek,  but  it  has  been  preserved  to 
us,  for  the  most  part,  only  in  a  Latin  translation.  It  was  in 
high  repute  among  the  Greek  writers  of  the  second  century — a 
distinction,  perhaps,  to  which  the  name  of  the  supposed  author, 
and  his  famous  visions,  not  a  little  contributed.  Irenseus 
quotes  the  book  under  the  title  of  the  scripture.  Yet  it  may 
be  very  much  doubted  whether  the  Hermas  of  the  Apostle  St. 
Paul  was  really  its  author.  But  the  other  tradition  (given  in 
the  poem  ascribed  to  Tertullian,  against  Marcion,  and  in  the 
fragment  on  the  canon  of  the  New  Testament  published  by 
Muratori  j),  which  ascribes  it  to  the  brother  of  Pius  bishop 
of  Rome,  about  the  year  1 56,  is  no  less  doubtful,  since  it  is  im- 
possible to  determine  how  much  credit  is  due  to  these  two 

*  [Or  rather  collections  may  have  been  made  in  different  places  of  the 
constitutions  in  use  there,  -which,  remounting  to  an  origin  beyond  existing 
memory,  may  well  have  been  deemed  apostolical.  These  naturally 
may  have  differed  in  different  churches. — Eng.  Ed.~} 

f  Antiq.  ital.  jud.  sevi,  T.  III. 
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documents  ;  and  the  high  reputation  of  the  book  in  the  times  of 
Irenseus  and  Clement  of  Alexandria  can  hardly  be  reconciled 
with  the  hypothesis  of  so  late  an  origin.* 

Ignatius,  bishop  of  the  church  at  Antioch,  is  said,  in  the 
reign  of  Trajan,  to  have  been  conveyed  as  a  prisoner  to  Rome, 
where  he  was  expecting  to  be  thrown  to  the  wild  beasts.  On 
the  way  he  is  said  to  have  written  seven  epistles  —  six  to 
churches  of  Asia  Minor,  and  one  to  Polycarp  bishop  of 
Smyrna.  These  letters,  it  must  be  allowed,  contain  passages 
which  at  least  bear  throughout  the  stamp  of  antiquity.  Such 
especially  are  the  passages  directed  against  Judaism  and  against 
Docetism  ;  but  even  the  briefer  revision,  which  is  the  one  most 
entitled  to  confidence,  has  been  very  much  interpolated.  As 
the  account  of  the  martyrdom  of  Ignatius  may  be  suspected, f 
so  too  the  letters,  which  presuppose  the  correctness  of  this  sus- 
picious legend,  do  not  wear  at  all  a  stamp  of  that  distinct  indi- 
viduality of  character,  and  of  a  man  of  these  times  addressing 
his  last  words  to  the  churches.  A  hierarchical  purpose  is  not 
to  be  mistaken.:): 

The  letter  to  Polycarp  bishop  of  Smyrna  wears  very  much 
the  appearance  of  an  idle  compilation.  That  to  the  Roman 
church  possesses  more  decided  marks  of  originality  than  the 
others. 

Of  Polycarp  bishop  of  Smyrna  we  have  already  spoken. 
To  him  is  ascribed  an  epistle  to  the  church  at  Philippi ;  nor 
are  there  any  sufficient  reasons  for  doubting  that  he  was  the 
author  of  it. 

Immediately  after  the  apostolical  fathers  we  place  the 
Apologists,  who  follow  next  in  the  order  of  time.  The 
existing  scientific  culture  was  first  made  subservient  to  the 
defence  of  Christianity  under  the  government  of  Hadrian  ;  and 
the  Apologists,  who  began  to  appear  about  this  period,  are 
therefore  to  be  considered  as  the  earliest  representatives  of 
such  a  combination. 

*  It  may  have  been  that  the  Roman  bishop  Pius  actually  had  a 
brother  of  this  name ;  and  those  who  were  desirous  of  destroying  the 
authority  of  the  book  were  led  for  this  very  purpose  to  fix  on  so  late  an 
author. 

t  See  vol.  I.  p.  266,  note  *. 

$  [For  the  opposite  theory  of  the  genuineness  of  these  epistles,  see, 
besides  Pearson's  Vindiciae  Ignatianse,  Jacobson's  Patres  Apostolici  and 
Denzinger  Ueher  die  Archtheit  des  hisherigen  Textes  d.  Ignatianischen 
Briefe.  Wurtzburg,  1849.— Eng.  Ed.] 
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Among  these  the  first  to  be  noticed  is  Quadratus.  He  was 
known  as  an  evangelist,*  and  stood  in  high  repute  on  account 
of  his  gifts  as  a  preacher.  He  must  not  be  mistaken  for  the 
same  person  as  the  Quadratus  who,  in  the  time  of  Marcus 
Aurelius,  was  bishop  of  the  church  at  Athens,  and  with  whom 
Jerome  has  confounded  him.  It  is  to  be  regretted  that  his 
Apology  has  not  come  down  to  us.  All  that  remains  of  it  is 
the  following  remarkable  passage,  which  Eusebius  has  pre- 
served : — "  The  works  of  our  Saviour  were  always  to  be  seen, 
for  they  were  real ;  those  that  were  healed,  and  those  that  were 
raised  from  the  dead,  were  seen,  not  only  when  they  were 
healed  or  raised,  but  they  were  always  there ;  not  only  whilst 
He  dwelt  on  the  earth,  but  also  after  His  departure,  which  they 
long  survived  ;  so  that  some  of  them  have  lived  even  to  our 
own  times."  f 

The  second  of  the  Apologists,  Aristides,  still  retained,  after 
he  became  a  Christian,  the  philosopher's  cloak  (rpt/3wv, 
pallium),  in  order  to  be  able  to  present  Christianity  to  the 
educated  heathen  as  the  new  philosophy  from  heaven.J 

Justin  Martyr  is  worthy  of  notice  as  being  the  first  among 
these  apologists  who  is  known  to  us  by  his  own  writings.  He 
is  the  precursor  of  the  Alexandrian  church-teachers,  since  we 
recognise  in  him  most  distinctly  the  union  of  Platonism  with 
Christianity.  The  accounts  of  his  life  and  education  are 
derived  for  the  most  part  from  his  own  writings  ;  and  it  will  be 
the  safest  course  to  confine  ourselves  in  the  first  place  to  his 
two  Apologies;  inasmuch  as  these  are  the  undoubted  produc- 
tions of  Justin,  and  bear  the  indubitable  marks  of  a  decidedly 
intellectual  character.  As  to  his  other  writings,  they  must 
first  be  compared  with  these,  before  we  can  decide  upon  their 
genuineness. 

Flavius  Justinus  was  born  in  the  city  of  Flavia  Neapolis, 
the  ancient  Sichem  in  Samaria  :  it  was  at  that  time  a  Roman- 
Greek  colony,  in  which  the  Greek  language  and  culture  pre- 
dominated. Probably  it  was  not  a  decided  taste  for  specula- 

*  This  word  is  to  be  understood  in  the  sense  of  the  New  Testament,  i.  e. 
&s  designating  a  teacher,  not  connected  with  any  particular  church,  but 
travelling  about  as  a  missionary  to  preach  the  gospel. 

f  Euseb.  1.  III.  c.  37;  1.  IV.  c.  3;  1.  V.  c.  17. 

J  Hieronym.  de  vir.  illustr.  c.  20,  ep.  83,  ad  Magnum  :  Apologeticum 
contextum  philosophorum  sententia.  The  traveller  De  la  Guilletiere 
says  that  in  a  cloister,  about  twenty-four  miles  from  Athens,  they  pretend 
to  be  still  iu  possession  of  this  Apology. 
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tive  inquiries,  which  in  truth  we  cannot  discover  in  him,  but  a 
feeling  of  a  religious  want  which  the  popular  religion  could  not 
satisfy,  that  led  him,  with  many  others  of  his  age,  to  the  study 
of  philosophy  ;  and  precisely  for  this  reason  the  philosophy  of 
Plato  would  present  the  most  attractions  for  him.  It  was  not 
that  he  ever  became  a  systematic  follower  of  this  philosophy, 
so  much  as  that  he  adopted  certain  of  its  ideas,  such  as  met 
the  spirit  of  an  age  which  yearned  after  religion.  But  the 
spirit  of  this  philosophy  could  not  so  preoccupy  his  mind  as  to 
unfit  it,  as  it  did  so  many  others,  for  other  spiritual  impressions. 
He  informs  us  himself  how  he  came  to  be  a  Christian.*  "  I 
also,"  he  says,  "  was  once  an  admirer  of  the  doctrines  of 
Plato  ;  and  I  heard  the  Christians  abused.  But  when  I  saw 
them  meet  death,  and  all  that  is  accounted  terrible  among  men, 
without  dismay,  I  knew  it  to  be  impossible  that  they  should  be 
living  in  sin  and  lust.  I  despised  the  opinion  of  the  multitude. 
I  glory  in  being  a  Christian,  and  take  every  pains  to  prove  my- 
self worthy  of  my  calling." 

After  becoming  a  Christian  Justin  still  retained  the  mantle  •(• 
which  he  had  worn  as  a  pagan  philosopher  and  ascetic,  availing 
himself  of  his  former  garb  and  mode  of  life  as  a  means  to 
facilitate  the  introduction  of  religious  and  philosophical  sub- 
jects, and  thereby  to  prepare  the  way  for  bringing  home  the 
gospel  to  their  hearts.  Thus  he  may  be  regarded  as  an  itine- 
rant missionary  in  the  garb  of  a  philosopher.  J  From  one  of 
his  remarks  in  the  second  Apology,  where,  describing  the 
public  worship  of  the  Christians,  he  says,  "Such  as  are 
convinced  we  conduct,  after  we  have  baptized  them,  to  the 
assembled  brethren,"  it  has  been  too  hastily  inferred  $  that  he 
was  ordained  to  the  spiritual  office.  But  we  have  already  ex- 
pressed our  opinion  that  no  such  distinction  was  as  yet  made 
between  clergy  and  laity  as  would  render  it  improbable  that 
Justin  expressed  himself  in  this  way  on  the  principle  of  the 
universal  Christian  priesthood.  But  whether  he  had  been 
solemnly  ordained,  in  the  name  of  the  church,  to  the  office  of 
an  evangelist,  or  not — a  question  of  little  importance — his  gifts 

*  Apolog.  I.  pp.  50,  51.  f  See  vol.  I.  p.  381. 

£  Even  if  the  Dialogue  with  Trypho  were  not  genuine,  yet  on  this 
point  we  might  avail  ourselves  of  the  accounts  it  contains  ;  since  we  may 
at  least  assume  that  the  author  was  acquainted  with  the  history  of  Justin's 
life.  §  JBy  Tillemont. 
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as  a  teacher  would  hardly  be  suffered  to  lie  idle,  when  they 
could  be  so  usefully  employed,  both  in  spreading  the  gospel 
among  the  heathen,  and  in  giving  instruction  to  the  churches 
themselves.  If  any  reliance  can  be  placed  on  the  story  of 
Justin's  martyrdom,  it  would  appear  from  it  that,  while  he 
resided  at  Rome,  a  portion  of  the  church,  who  understood  the 
Greek  language,  were  accustomed  to  meet  and  hear  him 
discourse  in  his  own  house. 

We  remarked  in  the  first  section  of  this  history  *  that,  soon 
after  the  death  of  the  emperor  Adrian,  and  at  the  beginning 
of  the  reign  of  Pius,  the  Christians  were  persecuted.  It  was 
on  this  occasion  that  Justin,  who  happened  to  be  then  living  at 
Rome,  felt  himself  called  upon  to  present  to  the  emperor  a 
written  defence  of  their  cause.  As  in  the  superscription  he 
does  not  give  to  Marcus  Aurelius  the  title  of  Caesar,  it  seems 
probable  that  it  was  written  before  Aurelius  had  been  no- 
minated to  that  dignity,  which  happened  in  the  year  139.f 

It  is  more  difficult  to  determine  at  what  time  the  work 
which  goes  by  the  name  of  the  first  Apology  of  Justin  was 
written.  The  immediate  occasion  of  his  writing  in  defence  of 
the  Christians  was  an  incident  which  presents  a  striking  illus- 
tration of  the  working  of  Christianity  and  of  the  persecutions. 
A  woman  of  Rome,  who  with  her  husband  had  led  an 
abandoned  life,  became  a  convert.  She  now  refused  to  share 
any  longer  in  the  vices  of  her  husband,  and  used  all  her  influ- 

*  See  vol.  I.  p.  103. 

f  The  superscription  runs  as  follows:  AVTOX^KTO^  T/TW  A/x/V  'A^/av*/ 

'AVTUVIVM  Evfftfiti  ^tfieifrca  'K.u.ltrKpi  xai  Q'jrtoio'0'i[ji,op  ul&i  3?iXo<rc@(v  xeti  Aovxta 
Qt'koffoqiw  (according  tO  EusebiuS,  <p<Xo<ro'<pct>)  K«/<r«£«j  <f>v<rn 


vra,i%tia.$,  h(>a,  <r<  ffvyn^ru  KO.I  feu**  TCC.VTI  'Paftaieuv.   The  first 

named  is  the  Augustus,  Antoninus  Pius,  who  had  then  entered  upon  his  reign  ; 
the  second,  M.  Antoninus  Philosophus,  to  whom  the  emperor  Hadrian  (at 
whose  request  Antoninus  Pius  adopted  him)  had  given  the  name  Annius 
Verissimus  ;  the  third,  Lucius  Verus  Antoninus,  who  afterwards  was 
coregent  with  M.  Aurelius.  He  was  son  of  Lucius  ^Elius  Verus,  whom 
Trajan  had  adopted  and  nominated  Caesar.  After  the  early  death  of 
Lucius,  he  also,  in  compliance  with  the  wish  of  Hadrian,  was  adopted 
by  Antoninus  Pius,  who  took  the  place  of  his  father.  The  reading  found 
in  Eusebius  is  most  probably  the  correct  one  ;  for  it  can  hardly  be  sup- 
posed that  Lucius  Verus  would  have  two  epithets.  The  surname  "  phi- 
losopher" is  quite  incongruous  as  applied  to  a  youth  but  nine  years  old  ; 
while  he  might  be  styled,  with  perfect  propriety,  the  ioa,ff<rvs  va.ilt'nt;. 
The  surname  "  philosopher  "  would  rather  be  given  to  the  now  deceased 
^Elius  Verus,  whom  Spartianus,  calls  "  eruditus  in  literis." 
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ence  to  reclaim  him.  Being  unsuccessful  in  this,  and  finding 
it  impossible  to  remain  connected  with  her  husband  without 
participating  in  his  sins,  she  availed  herself  of  the  privilege 
allowed  in  such  cases  according  to  the  doctrine  of  our  Lord, 
and  procured  a  divorce.  In  revenge,  her  husband  accused  her 
of  being  a  Christian.  The  woman  now  petitioned  the  emperor 
that  she  might  be  allowed  to  arrange  her  domestic  affairs,  after 
which  she  would  submit  the  matter  to  a  judicial  investigation. 
The  husband,  perceiving  that  his  vengeance  against  his  wife  was 
thus  likely  to  be  delayed,  turned  his  malice  upon  her  Chris- 
tian teacher,  whose  name  was  Ptolemaeus.  The  latter  was 
seized  by  a  centurion  and  carried  before  the  praefect  of  the 
city.  Having  boldly  declared  before  the  praefect  that  he  was 
a  Christian,  he  was  condemned  to  death,  Another  Christian, 
by  name  Lucius,  on  hearing  this  decision,  said  to  the  prsefect, 
"  Why  have  you  condemned  to  death  this  man,  who  is  guilty 
neither  of  murder,  nor  theft,  nor  adultery,  nor  any  other 
crime,  merely  because  he  has  called  himself  a  Christian? 
You  act  in  a  manner  which  does  not  become  the  pious 
emperor,  nor  the  philosopher,  the  emperor's  son."  *  From 
these  words  the  praefect  concluded  that  the  speaker  was  also  a 
Christian,  and,  upon  his  avowing  that  it  was  so,  condemned 
him  likewise  to  death.  A  third  met  with  the  same  fate. 

The  question  now  arises,  whether  these  events  agree  best 
with  the  reign  of  Antoninus  Pius  or  with  that  of  Marcus  Aure- 
lius.  We  find  nothing  here  which  is  directly  against  the 
former  hypothesis ;  for,  as  we  formerly  said,f  the  law  of 
Trajan  was  by  no  means  repealed  by  the  rescripts  of  Hadrian 
and  of  Antoninus  Pius  :  the  public  confession  of  Christianity 
might  still  be  punished  with  death,  although  the  clemency  of 
the  emperor  left  it  in  the  power  of  every  well-disposed  ma- 
gistrate to  exercise  great  indulgence.  But  is  it  probable  that 
a  Christian  would  thus  address  the  praefect,  if  the  reigning 
emperor  himself  had  issued  a  severe  edict  against  the  Chris- 
tians as  such  ?  I  Moreover  the  Apology  itself  contains  no 

*  Oy  f^-rovrix.  'Evtrtfit't  auroxgarogi,  olll  tfuXotro^u  (according  to  EusebiuS  ; 
the  common  reading,  QiXoo-bQov}. 

f  See  vol.  I.  p.  144. 

%  The  reasons  alleged  by  Hr.  Semisch  (Studien  und  Kritiken,  J.  1835, 
p.  939)  against  believing  in  the  existence  of  any  such  law  are  far  from 
being  satisfactory.  The  psychological  problem  is  solved  in  the  way  I 
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allusion  whatever  to  the  existence  of  a  new  law  against  the 
Christians,  for  the  repeal  of  which  Justin  was  petitioning  the 
emperor.  It  may  be  said  that  the  language  of  Justin  is  ap- 
plicable only  to  the  times  of  M.  Aurelius,  where  he  speaks  of 
confessions  extorted  by  the  rack  from  slaves,  women,  and 
children,  in  which  those  popular  rumours  about  the  unnatural 
crimes  said  to  be  committed  in  the  Christian  assemblies  were 
acknowledged  to  be  true.  Beyond  question,*  the  first  ex- 
amples of  such  proceedings  against  the  Christians  that  are 
adduced  occur  under  the  reign  of  M.  Aurelius ;  but  as 
popular  fanaticism  had  begun  as  early  as  in  the  time  of  Nero 
to  circulate  such  reports  against  the  Christians,  there  may 
have  been  many  a  magistrate,  previous  to  the  times  of  the 
former  emperor,  disposed  both  to  credit  and  to  make  use  of 
such  charges.  Besides,  in  the  Apology,  which  by  universal 
consent  is  assigned  to  the  reign  of  Antoninus  Pius,  Justin 
only  asks  that  men  would  cease  to  place  reliance  on  the  blind 
reports  of  the  populace  against  the  Christians.  He  says,  it  is 
true,  that  the  things  which  happened  at  Rome  in  the  time  of 
Urbicus  were  everywhere  occurring ;  that  other  governors 
acted  in  the  same  unreasonable  manner  ;  that  generally,  when 
an  individual  was  reformed  by  Christianity,  one  of  his  most 
intimate  relations  or  friends  would  appear  as  his  accuser, — all 
which  apparently  agrees  only  with  the  times  of  general  perse- 
cution under  M.  Aurelius.  But  in  the  times  of  Antoninus  Pius 
also  the  Christians  were  furiously  attacked  in  many  districts 
by  the  populace,  and  this  fact  moved  the  emperor  to  publish 
those  edicts  in  order  to  quiet  the  minds  of  the  people.  It  is 
singular  too,  that,  in  the  designation  of  the  reigning  princes 
by  Lucius,  the  surname  "  philosopher  "  is  not  given  to  M.  Aure- 
lius, to  whom  it  properly  belonged,  but  should  be  transferred 
to  Verus,  to  whom  it  did  not  apply  and  is  nowhere  else  given 
him ;  while  that  of  Antoninus  Pius  should  be  given  to  M. 
Aurelius,  who  in  his  lifetime  was  never  known  by  that  title.f 

have  shown  in  my  account  of  this  persecution.  It  might  be  conceded, 
however,  that  the  words  may  possibly  have  been  spoken  before  the  pub- 
lication of  such  a  law. 

*  See  vol.  I.  p.  155. 

f  Comp.  the  reasons,  certainly  not  without  weight,  which  Semisch 
has  presented  in  favour  of  the  common  explanation  of  these  titles,  in 
the  Studien  und  Kritiken,  J.  1835,  S.  921. 
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Even  if  we  reject  the  reading  in  Eusebius,  it  would  not  help 
the  matter  ;  for,  at  the  end  of  the  Apology,  the  same  predicates 
are  once  more  subjoined  to  the  names  of  the  two  emperors.* 
These  reasons  concur  to  show  that  this  Apology  ought  not  to 
be  placed,  as  it  is  by  the  common  hypothesis,  supported  by  the 
weighty  authorities  of  Pagi,  Tillemont,  and  Mosheim,  in  the 
reign  of  M.  Aurelius  ;  but  in  the  times  of  Antoninus  Pius,  as 
is  maintained  by  Valesius  and  Longuerue. 

It  is  remarkable,f  again,  that  Justin  twice  refers,  J  in  this 
Apology,  to  something  he  had  said  before,  which  nevertheless 
does  not  occur  in  this  Apology,  but  which  is  found  in  the  first. 
He  uses  the  same  phrase,  d»e  Trpo^rj/zfj',  which  he  also  employs 
on  other  occasions,  when  he  is  referring  to  passages  in  the 
same  document  ;  and  this  hardly  admits  of  being  reconciled 
with  the  long  interval  of  time  by  which,  on  the  other  hy- 
pothesis, we  must  suppose  the  two  Apologies  to  have  been 
separated  from  each  other. 

Undoubtedly  the  authority  of  Eusebius  is  against  us  ;  for 
he  speaks  of  the  first-cited  Apology  as  the  first,  and  as  com- 
posed in  the  reign  of  Antoninus  Pius,  and  places  the  second 
in  that  of  M.  Aurelius.§  It  will  be  necessary,  then,  in  order 
to  retain  our  own  view  of  the  matter,  to  suppose  that  the  true 
relation  of  the  two  Apologies  to  each  other  had,  in  the  time 
of  Eusebius,  already  become  confused,  which  assuredly  is  not 
impossible.  But  we  should  not  omit  also  to  remark,  that,  if 
this  Apology  was  written  in  the  reign  of  Antoninus  Pius,  it  is 
strange  that  Lucius  did  not  appeal  to  the  laws  enacted  by  that 
emperor  in  favour  of  the  Christians  and  forbidding  all  popular 


a  uv    vpus    a$us    lf.t&tt  *t    *°"    Q  iX  off  o  Q  i  tt  s    ret 

pivui.  It  is  plain  that  the  epithet  qnXo<ro<pos,  which  occurs  at  the 
beginning  of  the  Apology  of  Athenagoras,  whether  applied  to  L.  Verus 
or  to  Commodus,  will  not  help  to  remove  this  difficulty  ;  since  it  may 
be  easily  shown  that  the  predicate,  belonging  properly  to  only  one  of 
the  emperors,  is  attributed  to  them  both  in  common,  as  the  case  there 
stands. 

t  As  the  Benedictine  editor  long  ago  noticed. 

J  According  to  the  Benedictine  edition,  s.  4,  where  he  speaks  of 
enmity  to  God  ;  s.  6,  where  he  speaks  of  the  incarnation  of  the  Logos  ; 
and  s.  8,  where  he  speaks  of  Heraclitus. 

§  By  comparing  II.  13  and  IV.  16  (IV.  11  is  less  clear),  and  by  com- 
paring c.  17  with  what  precedes,  we  can  scarce  doubt  that  either  the 
reading  ffgoT'gx,  is  corrupt,  or  Eusebius  so  wrote  through  a  mere 
oversight. 

VOL.  II.  2  E 
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attacks  upon  them ;  though  we  must  admit  that  in  such  laws 
the  Christians  were  ever  disposed  to  find  more  than  they  really 
contained.* 

We  have  already  had  occasion  to  speak  of  Justin's  peculiar 
idea  with  regard  to  the  spermatic  Word  (Xoyoe  aTreppaTiKog), 
as  related  to  the  absolute,  divine  Logos,  and  constituting  the 
transition  betwixt  Christianity  and  everything  that  was  true  and 
good  in  the  times  antecedent  to  Christianity — an  idea  which  was 
laid  hold  of  and  carried  still  further  by  the  Alexandrians.  It 
is  singular,  however,  that  in  Justin's  other  writings  not  a  hint 
is  to  be  found  respecting  this  idea,  so  predominant  in  the  Apo- 
logies. It  might  be  said,  indeed,  that  Justin  had  simply  made 
use  of  this  idea  with  the  special  view  of  rendering  the  philoso- 
phical emperor  more  favourable  to  his  propositions ;  but  the 
supposition  is  an  unnatural  one.  Judging  of  Justin  from  his 
own  writings,  we  can  hardly  give  him  credit  for  sufficient  ver- 
satility of  mind  to  range  so  freely  in  a  foreign  circle  of  ideas 
which  had  been  merely  borrowed  to  answer  a  present  purpose. 
That  more  candid  and  liberal  judgment  of  the  Greek  phi- 
losophy which  leads  him  to  state  impartially  and  fairly 
opinions  even  which  he  censures,  we  must  regard  rather  as 
the  expression  of  his  real  views.  But  in  his  other  writings, 
which  aimed  at  the  conversion  of  the  heathens,  he  might  be- 
yond doubt  have  employed  the  same  method  with  as  good 
effect  as  in  the  Apologies.  Why,  then,  did  he  not  employ  it  ? 
The  case  would  appear  still  more  singular  if,  according  to  the 
common  view,  we  supposed  that  Justin  wrote  the  two  Apolo- 
gies in  times  so  widely  different. 

We  have  a  work,  under  the  name  of  Justin,  entitled  an 
Admonition  to  the  Gentiles  (TTCLPCLIVETIKOQ  npog  "EXX^j/ac),  the 
design  of  which  is  to  convince  the  heathens  of  the  insuffi- 
ciency of  the  popular  worship,  as  well  as  of  their  philo- 
sophical doctrines  of  religion,  and  of  the  necessity  of  a  higher 
instruction  from  God  himself.  It  is  most  probably  the  same 
treatise  which  we  find  quoted  by  Eusebius  and  Photius  under  the 

*  I  cannot,  however,  think  the  difficulty  so  great  as  it  is  considered  to 
be  by  Hr.  Semisch  (1.  c.  p.  920),  who  does  not  believe  that  a  preefect 
under  this  reign  would  have  acted  in  this  manner.  For  Trajan's  rescript 
was  certainly  still  in  full  force,  and  a  Christian  who,  before  the  civil 
magistrate,  professed  a  religio  illicita,  and  declared  himself  opposed  to 
the  state  religion,  had  to  be  punished  for  his  obstinacy  (obstinatio). 
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title  of  The  Refutation  (e'Xeyxoe),  a  designation  well  suited  to 
its  contents.* 

In  this  treatise  we  find  no  trace  of  that  milder  and  more 
liberal  way  of  thinking  which  we  observe  in  the  Apologies — 
no  trace  of  that  peculiar  circle  of  ideas  of  which  we  have 
spoken,  but  rather  the  reverse.  All  true  knowledge  of  God  is 
here  represented  as  derived  solely  from  revelation.  It  is 
admitted,  indeed,  that,  among  the  heathen,  there  were  many 
feeble  though  misapprehended  echoes  of  the  truth.  These 
the  work  derived  from  a  misunderstood  and  corrupt  tradition, 
and  therein  agrees  with  the  idea  prevailing  among  the  Alexan- 
drian Jews,  that  a  knowledge  of  the  doctrines  communicated 
by  divine  revelation  to  the  Hebrews  had  reached  the  Greeks 
through  Egypt.  While,  in  the  Apologies,  it  is  acknowledged 
that  men  existed  among  the  heathen  who,  following  the  reve- 
lation of  the  \OJOQ  <77T£p/ucm*:oe,  were,  long  before  the  appear- 
ance of  Christianity,  witnesses  to  the  truth ;  here,  on  the 
contrary,  it  is  asserted,f  "  Your  own  teachers  have  been  con- 
strained, even  against  their  will,  to  say  a  great  deal  for  us 
concerning  divine  providence ;  and  particularly  those  of  them 
who  have  resided  in  Egypt,  and  profited  by  the  religion  of 
Moses  and  his  fathers." 

We  cannot,  therefore,  possibly  suppose  that  this  treatise 
sprang  from  the  same  mind  as  that  which  produced  Justin's 
Apologies.  Yet,  if  we  should  be  disposed  to  ascribe  it  to  him, 
we  cannot  at  least  follow  the  common  hypothesis,  and  consider 
it  to  be  his  first  production  after  his  conversion,  but,  on  the 
contrary,  one  of  his  latest.  We  must  then  suppose  that  the 
mild  and  liberal  way  of  thinking  which  he  originally  indulged 
became  afterwards  more  narrow  and  rigid,  and  that  those 
views,  resulting  from  the  peculiar  direction  of  his  mind,  and 
originally  predominant  with  him,  concerning  the  relation  of 
the  revelations  of  the  Xdyoe  o-Trep^ari/co'e  to  the  revelation  of 
the  absolute  Logos,  which  we  find  pervading  the  Apologies, 
had  at  some  later  period  been  wholly  suppressed  by  the  notions 
which  he  had  imbibed  from  the  Alexandrian  Jews  concerning 
a  source  of  outward  tradition.;}:  Such  a  change  is  indeed  pos- 

*  Comp.  Semisch's  thorough  investigation  of  this  writing  in  the  first 
vol.  of  his  "  Monographic,"  p.  105,  where  also  will  be  found  a  list  of  the 
authors  on  this  subject.  t  Cohortat.  p.  15. 

%  It  is  not  to  be  denied  that  these  notions  also  occur  in  the  Apologies ; 

2E2 
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sible,  and  examples  of  the  same  kind  are  doubtless  to  be  met 
with  ;  but  it  may  be  a  question  whether  this  treatise  contains 
sufficiently  decisive  evidence  of  having  proceeded  from  Justin 
to  make  such  an  hypothesis  necessary. 

We  have  next,  under  the  name  of  Justin,  a  short  address  to 
the  Gentiles  (Ao'yoe  npog  "EXXrjvac).  With  this  title,  however, 
no  work  mentioned  in  the  indexes  to  the  writings  of  Justin 
among  the  ancients  corresponds.  Still,  if  we  cannot  consider 
it  a  production  of  Justin  on  the  ground  that  it  diifers  from  the 
general  style  of  his  writings,*  it  bears  at  least  the  stamp  of 
the  same  age.  It  is  a  rhetorical  exhibition  of  the  untenable- 
hut  they  are  kept  in  the  background,  while  the  other  view  predominates. 
Apolog.  II.  p.  81  :  "All  that  philosophers  and  poets  have  said  about  the 
immortality  of  the  soul,  about  punishments  after  death,  about  the  in- 
tuition of  heavenly  things,  or  about  similar  doctrines,  they  have  been 
enabled  to  know,  and  to  unfold,  because  they  were  furnished  with  a  clue 
to  them  by  the  prophets.  Hence  there  seems  to  be  one  and  the  same  sun 
of  truth  for  them  all ;  and  it  is  plain  that  they  have  not  correctly  under- 
stood it,  if  they  contradict  one  another."  So  too,  p.  92,  Plato's  doctrine 
of  the  creation  is  traced  to  Moses. 

*  Although  I  agree  with  Semisch  in  the  result,  yet  I  cannot  concur 
with  the  reasons  which  he  adduces  (p.  166)  for  his  decision  that  the 
writing  is  not  Justin's.  The  difference  between  the  Admonition  and 
the  Apologies  is  in  fact  greater  than  that  which  he  makes  so  prominent 
between  this  and  the  other  writings  of  Justin.  What  Justin  says  in  the 
Apologies,  respecting  the  motives  which  led  him  to  abandon  Paganism, 
may  be  easily  reconciled  with  what  he  here  alleges  with  regard  to 
his  abhorrence  of  the  immoralities  in  the  pagan  mythology ;  for  although 
he  had  learned  already  in  the  philosophical  schools  to  give  another 
sense  to  the  mythological  narratives,  yet  this  artificial  concealment  of 
the  breach  between  philosophy  and  the  traditional  religion  could  not 
satisfy  him.  He  might  then  justly  mention  this  as  one  thing  which  led 
him  to  Christianity,  though  it  was  not  the  only  one.  In  truth,  a  man  is 
not  always  under  the  necessity  of  expressing  in  full  everything  that  has 
contributed  to  induce  a  change  in  his  convictions  and  conduct.  The  way, 
however,  in  which  Christianity  operated  on  him  is  not  differently  de- 
scribed in  this  and  in  his  other  writings.  Hr.  Semisch  labours  under  a 
mistake  when  he  supposes  that  in  this  treatise  he  finds  it  made  a  matter 
of  boast  that  Christianity  does  not  form  philosophers.  What  is  said 
is  not  this  ;  but  that  it  makes  men  more  than  philosophers, — that  it  con- 
verts mortals  into  gods  ;  and  this,  too,  Justin  might  justly  have  said. 
Nor  can  it  be  proved  from  this  treatise  that  its  author  supposed  no 
intermediate  state  after  death,— no  Hades  as  a  transition  stage;  for, 
when  he  speaks  of  the  return  of  redeemed  souls  to  God,  he  is  evidently 
referring  to  the  ultimate  end — the  final  goal ;  and,  moreover,  the  expres- 
sion is  too  general  and  vague  to  furnish  any  grounds  for  deciding  wha 
the  author's  views  were  on  this  point. 
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ness  of  the  pagan  doctrine  concerning  the  gods,  in  which  the 
finest  passage  is  the  conclusion :  "  The  power  ©f  the  Logos 
does  not  produce  poets  ;  it  does  not  create  philosophers  nor 
able  orators ;  but  by  forming  us  anew  it  makes  of  mortal  men 
immortal  beings,  and  converts  mortals  into  gods.  It  transports 
us  from  the  earth  beyond  the  limits  of  Olympus.  Come  and 
submit  yourselves  to  its  influence.  Become  as  I  am,  for  I  too 
was  as  you  are.  This  has  conquered  me — the  divinity  of  the 
doctrine,  the  power  of  the  Logos  ;  for  as  a  master  serpent- 
charmer  lures  and  frightens  the  hideous  reptile  from  his  den, 
so  the  word  expels  the  fearful  passions  of  our  sensual  nature 
from  the  most  secret  recesses  of  the  soul.  And  the  cravings 
of  lust  having  once  been  banished,  the  soul  becomes  calm  and 
serene,  and,  delivered  from  the  evil  which  had  cleaved  to  it, 
returns  to  its  Creator."  * 

The  largest  and  most  important  work  of  Justin's  after  the 
Apologies  is  his  Dialogue  with  Trypho  the  Jew.  The  object 
of  this  work  is  to  prove  that  Jesus  is  the  Messiah  promised  in 
the  Old  Testament,  and  to  refute  the  objections  commonly  urged 
against  Christianity  by  the  Jews  of  those  days.  Justin  comes, 
probably  at  Ephesus,  into  company  with  one  Trypho,  a  Jew, 
whom  the  war  excited  by  Barcochba  had  driven  from  Pales- 
tine, and  who,  having  travelled  in  Greece,  had  there  studied, 
and  become  enamoured  of,  the  Greek  philosophy.  The  philo- 
sopher's cloak,  which  Justin  wore,  led  Trypho  to  accost  him  as 
he  was  taking  a  solitary  walk,  and,  a  conversation  having  arisen 
between  them  about  the  knowledge  of  God,  Justin  finally 
turns  it  to  the  subject  of  Christianity.  This  conversation,  we 
are  given  to  suppose,  is  recorded  in  this  work. 

The  unanimous  testimony  of  the  ancients  assigns  this  Dia- 
logue to  Justin.  The  author  intimates  that  he  is  the  same 
Justin  who  wrote  the  Apologies,  by  citing  a  passage  from  the 
so-called  second  Apology  as  his  own  production. f  He  describes 
himself  in  the  introduction  as  one  who  had  abandoned  Platon- 
ism  for  Christianity,  which  applies  perfectly  well  to  Justin. 
No  unprejudiced  reader  can  deny  that  the  writing  must  have 
been  composed  by  a  contemporary  of  Justin,  or  at  least  by  a 

*  Respecting  the  treatise  "  on  [the  Unity  of  God,"  (*t£  ^ava^/a?,) 
incorrectly  ascribed  to  Justin,  see  the  remarks  of  Semisch,  1.  c.  p.  167. 
f  Vid.  Simon  Magus,  Dial.  Tryph.  f.  349. 
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man  who  lived  very  near  to  those  times.  Such  being-  the  case, 
no  good  reason  can  be  imagined  why  any  one  who,  as  appears 
from  this  book,  was  by  his  own  personal  qualifications  entitled 
to  rank  as  high  as  Justin  himself,  should,  instead  of  writing 
in  his  own  name,  cause  his  work  to  appear  under  that  of  a 
contemporary.  Besides,  the  book  is  wholly  free  from  those 
marks  of  studious  design,  so  apparent  in  other  forgeries  of  the 
same  period,  which  were  composed  with  the  purpose  of  dis- 
seminating certain  favourite  opinions.  Its  prevailing  aim  is  a 
polemical  one  against  Jews  and  Judaizing  Christians,  and  in  it 
nothing  was  to  be  gained  in  the  estimation  of  either  party  by 
using  the  name  of  a  Samaritan  pagan  and  quondam  Platonist.* 
We  are  struck,  it  is  true,  at  meeting  in  it  with  the  same 
phenomena  which  we  remarked  in  speaking  of  the  "  Exhorta- 
tion to  the  Gentiles ;"  but  here  the  case  is  altered.  We  have 
seen,  in  fact,  Justin  seeking  to  point  out,  on  the.  one  hand, 
the  affinity  of  Christianity  with  the  better  sort  of  Greek  philo- 
sophy, and,  on  the  other,  the  unsatisfactory  nature  of  that 
philosophy  so  far  as  it  respects  religion.  Now,  if  in  the 
Apologies,  addressed  to  Marcus  Aurelius  the  philosopher, 
particular  prominence  was  .necessarily  given  to  the  former 
point  of  view ;  on  the  contrary,  in  a  work  which  is  aimed 
against  Jews,  who  sought  in  the  Greek  philosophy  a  supple- 
ment to  the  religious  instruction  of  the  Old  Testament,  this 
view  would  as  consistently  be  kept  back.  At  the  same  time 
there  is  an  evident  affinity  of  ideas  between  the  Dialogue  and 
the  Apologies,  even  as  regards  the  favourite  thought  of  the 
Apologies,  the  Xo'yoe  aTrepfjiariKoc.  As  in  the  first  Apology 
Justin  had  said  that  men  would  have  had  some  excuse  for  their 
sins  if  the  Logos  had  first  revealed  himself  to  mankind  only  a 
hundred  and  fifty  years  ago ;  if  his  agency  had  not  been  felt 
at  all  times  among  men  through  the  medium  of  that  Xo'yoc 

*  The  arguments  brought  against  the  genuineness  of  this  book  by 
Wetstein,  Prolegomena  in  Nov.  Test,  and  Semler,  in  his  edition  of  the 
same,  1764,  p.  174,  are  drawn  from  the  mode  of  citation  from  the  Alex- 
andrian version.  Comp.,  on  the  other  side,  Stroth,  in  the  Repertorium 
fur  bibl.  u.  morgenland.  Literatur,  Bd.  II.  S.  74 ;  and  also  Roch,  Justini 
M.  Dial.  c.  Tryph.  secundum  regulas  criticas  examinat.  et  vofcv<r<us 
convictus,  1 700, — a  work  which  I  have  not  seen  ;  and  Lange,  in  the  first 
vol.  of  his  Dogmengeschichte, — an  excellent  refutation  of  Muenscher. 
Vid.  Commentationes  theologica?,  ed.  Rosenmueller,  Fuldner,  et  Maurer. 
T.  I.  P.  II. 
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Kos ;  so  in  the  present  treatise  he  makes  the  same 
remark  in  reference  to  the  moral  ideas  inseparable  from 
human  nature  (fyvviKai  eWoicu),  which  force  men  everywhere 
to  regard  sin  as  sin,  and  which,  by  the  influence  of  the  evil 
spirit,  by  bad  education,  manners,  and  laws,  were  capable  of 
being  extinguished  and  suppressed  rather  than  totally  destroyed. 
What  also  he  here  says  concerning  that  which  had  revealed 
itself  as  good  at  all  times  and  by  its  own  nature,  and  of  the 
goodness  whereby  alone  men  could  please  God — in  contra- 
distinction to  the  ceremonial  law,  which  was  valid  only  as  a 
means  of  discipline  and  culture  for  the  Jewish  hardness  of 
heart,  or  as  typical  of  the  future* — naturally  leads  to  the  idea 
of  that  \6yoQ  ffTrep^ariKoQ  by  which  a  moral  conscience  was 
given  to  all  mankind. 

It  is  very  true  that  in  the  Apologies  we  find  no  trace  of 
Chiliasm  ;  but  still  the  spiritual  ideas  of  eternal  life  and  of 
the  kingdom  of  Christ,  which  speak  out  so  loudly  in  the 
Apologies,  stand  in  no  manner  of  contradiction  with  this 
doctrine  ;  and  we  should  not  forget  that  the  Chiliasts  them- 
selves regarded  the  millennium  as  being  but  a  medium  of 
transition  to  a  higher  stage  of  existence.  It  may  perhaps  be 
asserted  that,  in  his  Apologies,  he  did  not  mention  this  doc- 
trine, which  must  have  proved  peculiarly  offensive  to  the 
educated  heathen,  because,  although  important  according  to 
his  own  views,  it  nevertheless  did  not  belong  to  the  funda- 
mental doctrines  of  Christianity,  which  latter,  we  must  allow, 
he  exhibited  without  the  least  disguise,  even  when  they  were 
offensive  to  the  heathen.  On  the  contrary,  in  a  dialogue 
designed  to  vindicate  the  Christian  doctrine  against  the 
objections  of  the  Jews,  he  had  special  reason  for  giving  promi- 
nance  to  this  point,  in  order  to  show  that  the  Christians  were 
orthodox  in  this  particular,  even  according  to  the  Jewish 
notions.  An  antipathy  to  Gnosticism  and  to  the  doctrines  of 
Marcion  is  strongly  marked  in  both  works ;  and  with  this 
feeling  Chiliasm  at  that  time  readily  sympathized. 

With  regard  to  the  doctrine  of  the  Logos  and  of  the  Holy 
Spirit,  we  find  in  the  Apologies  and  in  the  Dialogue  a  striking 
coincidence.  Moreover,  the  thoughts  and  expressions  which 

*  Tat  (f!vffii  xeti  uti  xcu  t>?  *Xov  x&Xu  xeti  attain  xcti  uynQdi,  Sc6 
vol.  I.  pp.  343,  365,  443. 
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occur  in  both  productions  exhibit  still  plainer  marks  of  their 
having  proceeded  from  the  same  author.* 

We  cannot  determine  with  certainty  whether  Justin  actually 
had  such  a  disputation  with  a  Jew  by  the  name  of  Trypho ; 
but  it  is  at  least  probable  that  various  disputations  with  Jews 
furnished  him  with  an  occasion  for  writing  such  a  Dialogue,  as 
he  would  thereby  have  acquired  an  intimate  knowledge  of  the 
Jewish  theology  of  the  age.  He  was  always  ready  to  give 
Jews  and  Gentiles  the  reasons  of  his  faith.  As  we  are  not  able 
to  distinguish  in  this  Dialogue  what  is  mere  drapery  from 
what  is  fact,  so  neither  can  we  find  in  it  any  sufficient  marks 
by  which  to  determine  its  exact  chronology.  It  is,  however, 
certain,  from  the  quotation  from  the  first  Apology,  that  it  was 
composed  at  a  later  period  than  the  latter,  and  probably,  when 
we  take  into  consideration  all  that  has  been  said,  subsequently 
to  either  of  the  Apologies. 

Justin  speaks  of  the  power  of  the  gospel  from  his  own 
experience,  in  the  Dialogue  as  well  as  in  the  Apologies. 
"  I  found  in  the  doctrine  of  Christ,"  he  says,  "  the  only  sure 
and  salutary  philosophy ;  for  it  has  in  it  a  power  to  awe  which 
restrains  those  who  depart  from  the  right  way,  and  the  sweetest 
peace  becomes  the  portion  of  them  that  practise  it.  That  this 
doctrine  is  sweeter  than  honey  is  evident  from  this  fact,  that 
we  who  have  been  formed  by  it  refuse  to  deny  the  Master's 
name,  even  to  death." 

We  have  to  regret  the  loss  of  a  work  which  Justin  wrote 
against  all  the  heretical  sects  of  his  day,  and  also  of  his  book 

*  The  mystical  interpretation  of  the  Messianic  passage,  Gen.  xlix. 
11.  Apolog.  II.  p.  74:  Ta  ya.^  "  f^vvuv  T '/i  v  trroXnv  KVTOV  tv 
a'i(jt.a.Ti  ff<r  a<p  u  X  55 s"  •ff^oa.yyib.TUtw  viv  TOV  vreiSov;,  ou  ^•a.ff^itv  tfti>.Xi,  £<' 
a'ifjMKTo;  xezSaigtay  TOV;  vriffTivovTKg  KVTU'  h  ycig  xixh'/ifAivw  v-xo  TOV  Siiov  vrviv- 
fAa.ro;  £/«  TOV  v^o^>r,rov  ffToZ.fi,  ol  •XHTTS.VOIITIS  KVTM  ilctiv  KvBgcdTroi,  iv  ot;  olxii  TO 
vrct^u.  TOV  Qiov  ffwiofta,)  o  Xoyos,  TO  i>\  iigr;/u.svov  ctifAct  Tr,s  ffTettpvXvs)  ffyifmvTizov 
T«y  'i^iiv  fj\v  oCtfAU,  TOV  QavyffOftsvov,  «AX'  olx.  \\  a.M^^u-ffiiau  ff-Tri^ccTo?,  aXX'  Ix 

Si/asf  Sweiptus-  Comp.  with  this  the  passage  in  Dial.  Try  ph.  273,  which 
bespeaks  the  same  author ;  only  that,  in  the  former  passage,  he  makes 
use  of  expressions  which  were  borrowed  from  the  Greek  philosophy, 
as  his  purpose  required  that  he  should :  T3  <rZ  ai/ubctn  O.VTOV  dvovXvvttv 
ftiXXtiv  <roi>s  fufTivovTK;  KVTM  'idwXou.  2<roA»jy  yap  auTeu  \x,u.\wi  TO  ciywv  •ffvivu.a, 
ravs'bt' CLVTOU  KQiffiv  aftupTtuv  Xa/3oWa?,  l»  olj  dti  ^wdftst  p^lv  vrdptiTTi, 
xeti  I  v  s.  (>  yu>  s  ^>\  vrKglffTU.!  iv  <r~s,  ^tvTt^ce,  O.VTOV  -ruooutria,.  To  $1  oupex.  trrulfiv^s 
llvrtlv  TOV  Xoyov,  lilfauxtv,  OTI  diuM  ju.lv  i^n  o  XctffTe;  olx  !£  u.v$£a<xev  <rw'io- 
fjt.ot.Tos:'  a'XX'  ix  Tfj$  TOU  Stou  ^uvKfttuf. 
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against  Marcion.  Whether  the  fragment  of  a  work  on  the 
resurrection,  which  John  of  Damascus  in  the  eighth  century- 
published  under  Justin's  name,  really  belongs  to  him,  is 
extremely  doubtful :  Eusebius,  Jerome,  and  Photius,  knew 
nothing  of  any  such  work.  Their  silence,  however,  is  no 
proof  that  it  was  not  his.* 

Among  the  finest  remains  of  Christian  antiquity  ranks 
the  letter  to  Diognetus  on  the  characteristics  of  the  Christian 
worship  compared  with  paganism  and  with  Judaism,  which  is 
,  found  among  the  works  of  Justin.  It  contains  that  noble 
description  of  the  Christian  life  from  which  we  have  already 
made  a  brief  quotation.  Its  language,  its  thoughts,  and  the 
silence  of  ancient  writers,  prove  that  it  did  not  come  from  the 
hand  of  Justin.  Still  the  Christian  simplicity  which  every- 
where pervades  it  is  an  evidence  of  its  high  antiquity.  To  this 
may  be  added  the  fact  that  the  author  places  Judaism  and 
paganism  in  the  same  category  ;  that  he  does  not  seem  to  con- 
sider the  Jewish  ritual  as  of  divine  origin ;  and  yet  nothing 
properly  Gnostic  is  to  be  found  in  the  composition.  Such  a 
phenomenon  can  be  accounted  for  only  on  the  supposition  of 
its  belonging  to  a  very  early  date. 

The  circumstance,  however,  that  the  author  speaks  of  the 
Jewish  sacrificial  worship  as  an  institution  still  in  existence 
would  not  warrant  us  to  infer  that  it  was  written  before  the 
destruction  of  the  temple  at  Jerusalem,  for  in  a  vivid  descrip- 
tion he  might  well  represent  a  bygone  institution  as  actually 
existing.  Nor  is  it  any  certain  chronological  mark  that  he 
styles  himself  a  disciple  of  the  apostles,  for  so  he  might  call 
himself  as  a  follower  of  their  writings  and  doctrines.  There 
is  some  doubt,  however,  whether  this  passage,  which  occurs  in 
the  beginning  of  the  eleventh  paragraph,  belongs  to  the 
genuine  letter. 

What  follows  came  evidently  from  another  hand.  What  is 
there  said  of  the  Jewish  people,  the  divine  authority  of  the 
Old  Testament,  and  the  orthodoxy  attaching  itself  to  the 
decisions  of  the  fathers,  is  not  in  harmony  with  the  mental 
character  and  mode  of  thinking  which  prevail  in  this  letter. 

Justin,  as  he  himself  informs  us  in  the  last-cited  Apology, 
expected  that  a  certain  cynic  philosopher,  Crescens  by  name, 
who  belonged  to  one  of  the  then  famous  classes  of  pretended 
*  Comp.  Semisch,  1.  c.  I.  S.  146. 
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saints,  and  used  his  great  influence  with  the  populace  to  stir 
them  up  against  the  Christians,  would  be  the  means  of  his 
death  ;  for  he  had  drawn  on  himself  the  particular  hatred  of 
this  man  by  unmasking  his  hypocrisy.  According  to  Eusebius, 
Crescens  actually  accomplished  what  he  had  threatened  ;  but 
the  only  evidence  of  this  that  Eusebius  adduces  is  a  passage 
from  Tatian,  Justin's  disciple,  which,  however,  amounts  to 
no  proof,*  for  Tatian  simply  says  that  Crescens  sought  to 
destroy  Justin,  from  whence  certainly  it  does  not  follow  that 
he  actually  accomplished  his  purpose.^ 

Eusebius  may  be  right,  however,  in  saying  that  Justin 
suffered  martyrdom  under  the  reign  of  Marcus  Aurelius. 
This  account  agrees  with  a  report  of  the  martyrdom  of  Justin 
and  his  companions,  which  comes  to  us,  it  is  true,  through  a 
suspected  channel,  J  but  yet  possesses  many  internal  marks 
which  are  more  in  favour  of  than  against  its  authenticity.§ 

Next  after  Justin  follows  his  disciple,  Tatian  of  Assyria,  of 
whom  we  have  already  spoken  in  our  account  of  the  Gnostic 
sects.  ||  The  means  of  tracing  the  course  of  his  religious 
development  have  been  furnished  by  himself,  in  a  work  of  his 
which  we  shall  soon  have  occasion  to  mention,  and  which  is 
the  only  one  of  his  that  we  possess.  He  was  brought  up  in 
heathenism,  and  his  extensive  travels  in  the  Roman  empire 
made  him  acquainted  with  the  multifarious  forms  of  poly- 
theism. Not  one  among  them  all  appeared  to  him  to  be  a 
reasonable  worship.  In  them  he  saw  religion  everywhere 
made  the  handmaid  of  sin.  Nor  could  he  be  satisfied  with  the 
fine-spun  allegorical  interpretations  of  the  ancient  fables, 
which  represented  them  as  symbols  of  a  speculative  system  of 
nature  ;  and  it  seemed  to  him  dishonourable  for  one  to  join  in 
the  popular  worship  who  could  not  fall  in  with  the  common 

*  S.  19,  orat.  contra  Graecos. 

f   Qetvuru  <ri/>ifitz)(.i7v  <ff£a.yiia.<riv0u.<r§tt.i. 

i  In  the  collection  of  the  Metaphrast  Symeon. 

|  The  fact  that  no  wonderful  stories,  nothing  strained  or  exaggerated, 
occurs  in  it ;  that  it  contains  nothing  inconsistent  with  the  simple  rela- 
tions existing  among  Christian  communities  in  that  age  ;  that  it  makes 
no  mention  of  Crescens,  whereas  we  should  expect,  if  such  a  tale  of 
martyrdom  had  been  invented  by  some  Grceculus,  that  Justin's  death 
would  be  ascribed  to  the  contrivance  of  Crescens,  and  the  latter,  as  a 
principal  character,  be  made  the  subject  of  many  fables. 

||  See  vol.  II.  p.  125. 
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religious  persuasion,  and  who  saw  in  the  doctrine  of  the  gods 
nothing  more  than  symbols  of  the  elements  and  powers  of 
nature.  The  mysteries,  also,  into  which  he  had  himself 
initiated  seemed  to  him  not  to  answer  the  expectations  which 
they  excited ;  while  the  conflicting  systems  of  the  philosophers 
furnished  no  certain  ground  of  religious  conviction.  The  con- 
tradiction which  he  often  observed  in  pretended  philosophers 
between  the  affected  gravity  of  their  costume,  of  their  looks 
and  discourses,  and  the  frivolity  of  their  conduct,  filled  him 
with  distrust.  While  in  this  state  of  mind  he  happened  to 
meet  with  the  Old  Testament,  to  which,  as  might  very  natu- 
rally happen  to  a  Syrian,  his  attention  had  been  drawn  by 
what  he  had  heard  concerning  the  high  antiquity  of  these 
writings  compared  with  the  religion  of  the  Greeks.  Of  the 
impression  which  the  perusal  of  the  Old  Testament  made  on 
his  mind  he  thus  speaks :  "  These  writings  won  my  confidence 
by  the  simplicity  of  their  style,  the  unaffected  plainness  of  the 
speakers,  the  intelligible  account  of  the  creation ;  by  the 
predictions  of  future  events,  the  salutary  tendency  of  their 
precepts,  and  the  prevailing  doctrine  of  one  God."  *  The 
impression  which  he  received  from  the  study  of  the  Old  Testa- 
ment seems  accordingly  to  have  prepared  the  way  for  his 
belief  in  the  gospel.f  Having,  while  in  this  state  of  mind, 
made  a  visit  to  Rome,  he  was  there  converted  to  Christianity 
through  the  instrumentality  of  Justin,  of  whom  he  speaks  in 
terms  of  high  veneration. 

After  the  death  of  the  latter  he  wrote  his  Discourse  to  the 
Gentiles,  in  which  he  vindicates  the  "  philosophy  of  the  bar- 
barians" (<j)i\o(ro(j)ia  TUV  /3ap/3cipwj/)  against  the  contempt  of  the 
Greeks,  who  nevertheless  had  received  the  germs  of  all  science 
and  arts  originally  from  the  barbarians.  In  the  view  he  takes 
of  the  relation  of  the  Greek  philosophy  as  well  as  religion  to 
Christianity,  we  recognise  the  later  much  more  than  the 
earlier  Justin.  We  have  remarked  on  a  former  occasion  J 

*  Tatian  had  therefore  already  been  convinced  of  the  untenableness  of 
polytheism,  and  indeed  become  satisfied  that  no  religion  but  a  monothe- 
istic one  could  be  true. 

f  It  would  be  very  strange,  then,  that  Tatian  should  subsequently  be- 
come an  anti-Jewish  Gnostic ;  but  we  have  already  observed  (pp.  125-1 28  ) 
that  we  are  by  no  means  warranted  in  adopting  this  supposition. 

I  See  p.  142. 
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that  in  this  work  the  germ  already  appears  of  that  speculative 
and  ascetical  way  of  thinking  which  he  had  probably  brought 
along  with  him  from  Syria,  as  we  may  also  perceive  in  it  some 
of  that  obscurity  of  style  which  is  peculiar  to  the  Syrians. 
He  says  to  the  heathens,  "  Wherefore  would  you  excite  the 
religions  of  the  state  to  a  conflict  with  us  ?  And  why  should 
I,  merely  because  I  am  unwilling  to  follow  your  religious 
laws,  be  hated  as  impious  and  godless  ?  The  emperor  com- 
mands us  to  pay  tribute  :  I  am  ready  to  pay  it.  The  Lord 
commands  us  to  serve  Him :  I  know  how  I  am  bound  to  serve 
Him ;  for  men  are  to  be  honoured  after  the  manner  of  men, 
but  that  God  only  is  to  be  feared  who  can  be  seen  by  no 
human  eye,  and  comprehended  by  no  human  art.  Only  when 
bidden  to  deny  Him  shall  I  refuse  to  obey,  but  I  will  rather 
die  than  appear  both  false  and  ungrateful." 

After  Tatian  comes  Athenagoras,  who  addressed  his  Apology 
(jrptafida.  Trepi  xpiortavwv)  to  the  emperor  Marcus  Aurelius 
and  his  son  Commodus.*  Of  his  personal  history  we  have  no 
definite  accounts.  Only  two  of  the  ancient  writers  name  him, 
Methodius  and  Philip  of  Sida.  This  Philip  of  Sida,  the  last 
head  of  the  Alexandrian  catechetical  school,  is  the  only  indivi- 
dual who  gives  us  any  account  of  the  life  of  Athenagoras ;  f 
but  the  known  incredibility  of  this  author,  the  discrepancy 
between  his  statements  and  other  more  authentic  reports,  and 
the  suspicious  shape  in  which  his  fragment  has  reached  us, 
render  his  statements  unworthy  of  confidence.  Neither  the 
remarks  of  Athenagoras  upon  second  marriages,  nor  what  he 
says  of  the  ecstacy  of  the  prophets,  whom  he  represents  as 
blind  organs  of  the  influence  of  the  Holy  Spirit,  are  sufficient 
to  prove  that  he  was  a  Montanist ;  for,  as  we  have  already 
remarked,  the  Montanists  said  nothing  on  these  points  that 
was  altogether  new ;  they  only  pushed  to  the  extreme  a  way  of 
thinking  on  religious  subjects  and  on  ethics  which  was  already 
existing. 

*  See  the  treatise  of  Mosheim  concerning  the  time  when  this  Apology 
was  composed,  in  the  first  vol.  of  his  Commentationes  ad  hist,  eccles. 
pertinentes. 

t  Published  by  Dodwell,  Dissertat.  in  Irenseum.  He  reports  that 
Athenagoras  lived  in  the  times  of  Hadrian  and  of  Antoninus  Pius ;  that 
he  presented  his  Apology  to  these  emperors ;  and  that  he  was  catechist 
before  Clement  at  Alexandria. 
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Of  this  Athenagoras  we  have  still  remaining  a  work  in 
Defence  of  the  Doctrine  of  the  Resurrection. 

In  connection  with  the  Apologists  we  may  notice  a  certain 
Hermias,  of  whom  we  know  nothing  save  that  he  wrote  a 
short  satire  against  the  heathen  philosophers  (<)ia<rvpjuoe  TWV 
tlit)  fytXoaoywv).  In  this  work  he  does  nothing  more  than 
bring  together  a  number  of  absurd  and  contradictory  opinions 
from  the  Greek  philosophers,  without  advancing  any  positive 
doctrine  of  his  own  —  a  procedure  which  could  hardly  serve 
any  useful  purpose.  For,  to  convince  those  who  had  been 
philosophically  educated,  something  more  was  necessary  than 
this  sort  of  declamation,  while  the  uneducated  needed  no  such 
warnings  against  the  errors  of  the  philosophers,  and  no  such 
negative  preparation  for  the  reception  of  the  gospel.  We  see 
in  Hermias  one  of  those  bitter  enemies  of  the  Greek  philosophy 
whom  Clement  of  Alexandria  thought  it  necessary  to  censure, 
and  who,  following  the  idle  Jewish  legend,  pretended  that  the 
Greek  philosophy  had  been  derived  from  fallen  angels.  In 
the  title  of  his  book  he  is  called  the  philosopher:  perhaps 
he  wore  the  philosopher's  mantle  before  his  conversion,  and, 
after  it,  passed  at  once  from  an  enthusiastic  admiration  of  the 
Greek  philosophy  to  extreme  abhorrence  of  it.  For  every- 
thing turns  on  the  natural  differences  of  disposition  as  well  as 
on  the  modes  of  conversion,  whether  the  new  Christian  prin- 
ciple will  seek  to  discover  what  is  akin  to  itself  in  those  earlier 
opinions  which  unconsciously  perhaps  had  prepared  the  way 
for  itself,  or  rather  take  up  a  position  of  uncompromising 
hostility  to  it. 

The  church  in  Antioch,  the  great  capital  of  the  eastern 
division  of  Roman  Asia,  a  flourishing  seat  of  learning,  could 
not  fail  to  be  supplied  with  teachers  possessing  a  regular 
scientific  education ;  and  the  contact  into  which  these  were 
thrown  with  educated  heathens  and  with  the  Gnostics,  whose 
native  country  was  Syria,  would  naturally  stimulate  their 
literary  activity.  Under  the  emperor  Marcus  Aurelius,  Theo- 
philus  became  bishop  of  this  community.  After  the  death  of 
this  emperor,  and  in  the  reign  of  Commodus,  this  bishop 
wrote  an  apologetical  work  in  three  books,  addressed  to  Auto- 
lycus,  a  heathen,  whose  objections  against  Christianity  had 
moved  him  to  compose  this  treatise,  in  which  he  displays 
great  erudition  and  power  of  thought.  From  this  work  we 
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have  already  made  some  extracts.  It  is  worthy  of  notice  tnat 
this  Theophilus,  who  wrote  against  Marcion  and  Hermogenes, 
had  also  composed  commentaries  on  the  sacred  scriptures.  We 
here  observe  the  germ  of  the  exegetical  principles  which  dis- 
tinguished the  church  at  Antioch,  of  which  we  shall  again 
have  occasion  to  speak  at  the  close  of  this  section.* 

We  observed  that  in  Asia  Minor  a  tendency  opposed  to 
the  germinant  Gnosis  had  grown  out  of  the 'reaction  of  the 
principles  which  St.  John  had  enforced  by  his  own  teaching 
and  practice  there  —  a  tendency  which  sought  to  preserve 
uncorrupted  and  in  its  practical  significancy  the  historical  and 
objective  side  of  Christianity ;  but  we  have  also  seen  how  liable 
this  tendency  was,  in  its  opposition  to  Gnosticism,  to  yield 
unduly  to  the  influence  of  a  sensuous  Jewish  element.  And 
owing  to  the  common  interest  which  Christianity  and  the 
church  possessed  in  the  struggle  with  Gnosticism,  spiritual 
elements,  otherwise  importantly  different,  here  came  to  be 
combined.  Thus,  even  those  with  whom  the  Jewish  element 
more  strongly  predominated  were  able  to  find  in  this  common 
opposition,  which  caused  all  other  differences  to  be  overlooked, 
a  point  of  agreement ;  as  we  see,  for  example,  in  the  case  of 
Justin,  who  certainly  was  far  from  being  inclined  to  Ebionism, 
and  yet  judged  more  mildly  of  those  who  bordered  on  this 
position  (provided  only  they  did  not  refuse  to  acknowledge  the 
Gentile  Christians  as  brethren  in  the  faith)  than  he  did  of 
the  Gnostics.  This  will  serve  to  explain  why  Hegesippus,  a 
church  teacher,  of  Jewish  origin  and  strong  Jewish  prepos- 

*  Jerome  cites,  c.  25  de  vir.  ill.  a  commentary  of  his  in  evangelium 
(which  may  denote  the  entire  corpus  evangeliorum)  and  on  the  Pro- 
verbs ;  but  adds,  qui  mini  cum  superiorum  voluminum  elegantia  et 
phrasi  non  videntur  congruere.  But,  in  the  preface  to  his  commentary 
on  Matthew,  he  cites,  very  distinctly,  commentaries  of  Theophilus ;  and 
in  his  letter  to  Algasia,  torn.  IV.  f.  197,  he  cites,  as  it  seems,  an  ex- 
planatory harmony  or  synopsis  of  the  evangelists  by  the  same  author 
(qui  quatuor  evangelistarum  in  unum  opus  dicta  compingens).  It  is 
possible,  indeed,  that  all  this  refers  only  to  one  and  the  same  work. 
We  have  nothing  more  of  his  (as  the  Latin  fragments  which  go  under 
the  name  of  Theophilus  do  not  belong  to  the  present  Theophilus),  unless 
other  fragments  may  still  be  found  in  the  Catenae.  The  examples  which 
Jerome  gives  of  his  method  of  interpretation  are  remote  from  the  spirit 
of  the  later  Antiochian  school ;  for  they  savour  of  an  allegorising  fancy, 
which,  however,  might  be  expected  from  his  Alexandrian  education, — 
so  easy  to  be  recognised  in  the  first-cited  work. 
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sessions,  who  lived  under  the  reigns  of  the  emperors  Hadrian 
and  Antoninus  Pius,  and  who  made  the  first  attempt  in  the 
composition  of  a  history  of  the  church,  should  have  been 
favourably  disposed  towards  the  anti-Gnostic  tendency  of  the 
church.  In  the  reign  of  the  last-named  emperor,  Hegesippus, 
with  a  view  perhaps  of  reconciling  the  differences  existing 
between  the  communities  which  followed  Jewish  and  those 
which  followed  Gentile  customs,  or  of  convincing  himself  by 
personal  observation  that  an  agreement  in  essentials  subsisted 
among  all  the  ancient  churches,  undertook  a  journey  to  Rome, 
where  he  continued  a  considerable  time.  The  result  of  his 
inquiries  and  collections  was  embodied  in  five  books  of 
ecclesiastical  transactions  (jrevre  {/Trojuvj/jLiara  eKKXrjffiaffTiKvr 
Trpa^ewj').  In  such  a  work  we  may  well  suppose  that  he  has 
adopted  many  corrupt  traditions  of  Jewish  origin,  and  has  been 
influenced  by  various  errors  growing  out  of  the  low,  sensual 
conception  of  a  Jewish  Christian.  The  sketch  he  gives  of 
James,  who  bore  the  surname  of  the  brother  of  the  Lord,  is 
drawn  in  a  perfectly  Ebionitic  taste.*  From  a  quotation  made 
by  Stephanus  Gobarus,t  a  monophysite  author  who  lived  near 
the  close  of  the  sixth  century,  we  might  conclude,  indeed, 
that  as  a  decided  Ebionite  he  was  opposed  to  the  Apostle 
St.  Paul ;  for  in  the  fifth  book  of  his  History  of  the  Church, 
after  citing  1  Corinth,  ii.  9,  "  What  eye  hath  not  seen,  nor 
ear  heard,  neither  has  entered  into  the. heart  of  man,"  he 
remarks,  this  is  false,  and  those  who  use  such  language  con- 
tradict the  sacred  scriptures  and  the  Lord,  who  says,  "  Blessed 
are  your  eyes,  that  they  see,  and  your  ears,  that  they  hear," 
Matth.  xiii.  16.J  If  we  refer  these  words  of  Hegesippus  to 
the  above-cited  passage  from  St.  Paul,  it  would  seem  to  follow 
that  he  accused  the  latter  of  a  false  doctrine,  or  at  least 
charged  him  with  having  quoted  something  as  scripture  which 
is  not  to  be  found  in  the  scriptures.  But  the  concurrence 
which  Hegesippus  expresses  in  the  universal  tradition  of  the 
church,  and  his  connections  with  the  church  of  Rome,  are 
against  this  supposition ;  according  to  which>  however,  he 
must  necessarily  have  been  opposed  to  them  both. 

*  Euseb.  1.  II.  c.  23.  f  In  Photius,  cod.  235. 

J  M«<r»jy  fj.\v  iloritr^Ki  raZra,  KOU  xKref*j>tu%iff§ai  rols  ray- 
TE    Ssituv   y/^oifyuv   xcti  Ton  xvgio 
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In  recent  times  several  critics  of  church  history  have  repre- 
sented the  matter  in  quite  an  opposite  light.  Proceeding  on 
the  assumption  that  Hegesippus  was  given  to  such  anti-Pauline 
Ebionitic  views,  they  have  thought  themselves  warranted  in 
drawing  from  the  fact  of  this  father's  acquiescence  the  conclu- 
sion that  a  kindred  spirit  prevailed  in  the  greater  portion  of 
the  church,  and  in  the  Roman  church  particularly.  But  in 
our  opinion  this  argument  proves  too  much,  and  therefore 
nothing  at  all ;  for,  if  this  inference  were  correct,  it  would  fol- 
low that  we  must  do  nothing  less  than  reverse  the  whole  church 
history  of  the  first  centuries,  and  suppose  changes  of  which 
there  is  not  the  slightest  indication,  and  by  which  we  should 
gain,  it  is  true — but  nothing  more  than  that — a  satisfactory  ex- 
planation of  the  general  recognition  of  St.  Paul's  apostolical 
authority.  That  the  Roman  church  did  not  take  its  departure 
from  a  fundamental  Jewish  principle  has,  we  think,  been 
proved  by  our  exposition  of  the  facts  of  its  history.  What 
shall  we  say  of  a  method  of  scientific  investigation  which  on 
some  obscure,  isolated  passage  erects  a  theory,  which,  how- 
ever, conflicts  with  the  more  certain  results  which  flow .  from 
the  investigation  of  the  credible,  as  also  numerous  sources  of 
the  ancient  church  ?  Moreover,  as  Hegesippus  believed  that 
he  found  the  pure  doctrine  of  Christ  in  the  first  epistle  of  Cle- 
ment to  the  Corinthians,*  where  the  presence  of  the  Pauline 
element  is  not  to  be  mistaken,  he  cannot  have  been  opposed  to  St. 
Paul,  as  he  necessarily  must  have  been,  if,  in  the  words  quoted 
above,  it  were  really  his  intention  to  controvert  this  apostle. 

So  far  as  we  can  judge  (in  our  total  ignorance  of  the 
context  in  which  these  words  of  Hegesippus  occurred),  we 
are  rather  disposed  to  conjecture  that  he  made  this  remark, 
not  in  opposition  to  Paul,f  but  in  his  flaming  zeal  against 
the  adversaries  of  the  sensual  Chiliasm,  who  might  have 
employed  the  above  passage,  and  others  of  the  like  character, 
to  controvert  the  sensual  representations  of  future  happiness. 

In  addition  to  the  disputes  with  the  Gnostics  and  the  Apo- 
logies against  the  Gentiles,  the  controversy  respecting  the  time 


*  Euseb.  1.  IV.  c.  22. 

f  It  may,  in  fact,  be  a  question  from  what  source  he  took  these  words, 
as  it  is  still  an  unsettled  point  from  whence  Paul  himself  made  the 
citation. 
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of  observing  Easter,*  and  the  prophetic  claims  of  Montanism, 
furnished  afterwards  new  materials  for  the  literary  activity  of 
the  teachers  of  the  church.  The  catalogue  of  writings  drawn 
up  by  Melito  bishop  of  Sardis,  whom  we  have  already  cited 
as  the  author  of  an  Apology  addressed  to  the  emperor  Mar- 
cus Aurelius,  shows  what  were  the  matters  which  engaged 
the  attention  of  the  church-teachers  of  Asia  Minor  at  that 
time.  Among  them  we  find  the  following  : — Of  a  right  con- 
versation, and  of  the  prophets  ;  of  prophecy  ;  of  the  church  ; 
of  the  Revelations  of  St.  John  (treatises  which,  collectively, 
may  have  had  reference  to  the  great  point  of  the  Montanistic 
controversy)  ;  the  Key — >/  jcXete — (also  perhaps  referring  to 
the  same  subject,  and  alluding  to  the  Authority  of  the  Keys 
as  bearing  on  the  dispute  about  penitence)  ;  a  discourse  on 
the  Lord's  day  (perhaps  with  reference  to  the  controversies 
between  Jewish  and  Gentile  Christians  on  the  observance  of 
the  Sabbath  or  of  Sunday)  ;  of  the  corporeity  of  God  ;t  in  de- 
fence of  the  material  and  anti-Gnostic  views.  The  following 
writings  may  also  have  related  to  the  controversy  with  Gnos- 
ticism : — Of  the  Nature  of  Man  ;  of  the  Creation  ;  of  the  Soul, 
whether  from  the  body  or  from  the  spirit ;  of  the  Birth  of 
Christ ;  of  Truth ;  of  Faith ;  of  the  Senses  in  obedience  to 
Faith.J  The  importance  of  such  topics,  which  entered  so 
deeply  into  the  life  of  the  church  in  this  period,  causes  the 
greater  occasion  to  regret  the  loss  of  these  writings. § 

A  contemporary  of  Melito  was  the  Claudius  Apollinaris, 
bishop  of  Hierapolis  in  Phrygia,  whom  we  have  mentioned  on 
a  former  occasion.  His  writings,  although  not  so  voluminous, 
treated  on  many  of  the  same  topics.  |j 

*  See  above,  vol.  I.  p.  412. 

f  ni°i  ivffupeirou  Ssou.  These  words,  it  is  true,  may  be  understood, 
— of  God  who  appeared  in  the  body ;  therefore,  of  God  who  became  man ; 
but  a  comparison  of  them  with  the  account  which  the  trustworthy  Origen 
gives  of  the  contents  of  this  book  (fragment.  Commentar.  in  Genes, 
vol.  II.  opp.  fol.25)  compels  us  to  adopt  the  interpretation  given  above. 

|  For  the  catalogue  of  these  writings  see  Euseb.  1.  IV.  c.  26. 

§  Comp.  on  this  point  the  learned  and  complete^  disquisition  of  my 
worthy  colleague  and  friend  Prof.  Piper,  in  the  Studien  und  Kritiken,  J. 
1838,  Istes  Heft.  Would  that  the  author  might  be  induced  to  furnish 
soon  a  more  ample  work  on  these  matters,  as  the  fruit  of  his  zealous 
researches  during  a  long  series  of  years  in  this  wide  field  of  patristic 
learning. 

||  If  in  the  Catenae — especially  the  Catense  published  at  Leipsic,  1772, 

VOL.  II.  2  Sf 
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From  this  school  of  church-teachers  in  Asia  Minor  pro- 
ceeded Irenseus,  who,  after  the  martyrdom  of  Pothinus, 
became  bishop  of  the  churches  at  Lyons  and  Vienna.*  In 
his  old  age  he  still  remembered  what  he  had  heard  in  his 
youth  from  the  lips  of  the  venerable  Polycarp  concerning 
the  life  and  doctrines  of  Christ  and  His  apostles.  In  a 
writing  addressed  to  Florinus,  a  false  teacher  with  whom,  in 
youth,  he  had  enjoyed  the  society  of  Polycarp,  he  says, — 
"These  doctrines"  (those,  viz.,  of  Florinus)  "the  elders  who 
preceded  us,  who  associated  also  with  the  apostles,  did  not 
teach  thee ;  for  while  I  was  yet  a  boy  I  saw  thee  in  company 
with  Polycarp  in  Asia  Minor ;  for  I  bear  in  remembrance 
what  happened  then  better  than  what  happens  now.  What 
we  heard  in  childhood  grows  along  with  the  soul  and  becomes 
one  with  it ;  so  that  I  can  describe  the  place  in  which  the 
blessed  Polycarp  sat  and  spake ;  his  going  in  and  out ;  his 
manner  of  life,  and  the  shape  of  his  person ;  the  discourses 
which  he  delivered  to  the  congregation ;  how  he  spoke  of  his 
intercourse  with  St.  John,  and  with  the  rest  who  had  seen  the 
Lord ;  how  he  reported  their  sayings,  and  what  he  had  heard 
from  them  respecting  the  Lord,  His  miracles,  and  His  teach- 
ing. As  he  had  received  all  from  the  eye-witnesses  of  His  life, 
he  narrated  it  in  accordance  with  scripture.  These  things,  by 
virtue  of  the  grace  of  God  imparted  to  me,  I  listened  to,  even 
then,  with  eagerness,  and  wrote  them  down,  not  on  paper,  but 
in  my  heart ;  and  by  the  grace  of  God  I  constantly  recall 
them  in  fresh  and  vivid  recollection.  And  I  can  witness  be- 
fore God,  that,  if  the  blessed  and  apostolic  presbyter  had  heard 
such  things,  he  would  have  cried  out,  stopped  his  ears,  and, 
according  to  his  custom,  said,  *  O  my  good  God  !  upon  what 
times  hast  thou  brought  me,  that  I  must  endure  this ! '  and  he 
would  have  fled  away  from  the  place  where,  seated  or  standing, 
he  had  heard  such  discourses."  f  The  spirit  of  Polycarp,  which 
is  thus  described,  passed  over  to  Irenaeus.  Of  his  peculiarly 

of  Nicephorus  on  the  Octateuchus— the  fragments  belonging  to  this 
Apollinaris  were  duly  separated  from  those  belonging  to  Apollinaris 
of  Laodicea,  and  the  fragments  which  are  found  in  Eusebius,  and  in 
the  Chronicon  Paschale  Alexandrinum,  were  compared  with  them,  we 
should  have  better  means  of  determining  the  characteristics  of  this  church- 
teacher. 
*  See  above,  vol.  I.  p.  116.  t  Euseb.  1.  V.  c,  20. 
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practical  turn  of  mind  both  in  conceiving  and  treating  the  doc- 
trines of  faith,  of  his  zeal  for  the  essentials  of  Christianity,  and 
his  moderation  and  liberality  in  all  controversies  about  un- 
essential and  outward  things,  we  have  before  spoken.  We  have 
also  remarked  that  he  probably  came  forward  as  a  peace- 
maker between  the  Montanists  and  their  fierce  adversaries. 
To  Montanism  that  image  of  his  mind  which  is  impressed  on 
his  writings  certainly  presents  no  resemblance.  If  he  had  been 
a  zealous  Montanist,  he  would  hardly  have  refrained,  when 
touching  upon  any  favourite  theme  of  Montanism,  to  have 
appealed  to  the  new  disclosures  imparted  by  the  Paraclete  ; 
but  he  uniformly  appeals  to  the  scriptures  alone,  or  to  the  tra- 
ditions of  those  ancient  fathers  of  Asia  Minor.  We  cannot, 
indeed,  suppose  that,  where  he  speaks  of  the  condemnation  of 
fasle  prophets,*  he  means  by  these  words  the  Montanistic  pro- 
phets ;  for  he  probably  cherished  too  high  a  regard  for  the 
Montanists  to  do  that.  Still,  if  he  had  been  an  ardent  Mon- 
tanist, he  would  hardly  have  omitted,  in  the  place  where  he 
classed  together  all  that  was  worthy  of  condemnation,  to  men- 
tion, in  connection  with  the  false  prophets,  the  opponents  also  of 
the  true  prophets.  Instead  of  this,  however,  there  immediately 
follows  a  passage  which  rather  marks  the  spirit  of  Irenaeus'j' 
as  being  simply  that  of  a  lover  of  peace,  who  wished  to 
prevent  a  schism  between  the  Montanistic  communities  and 
the  other  churches,  and  who  even  hushed  the  disputes  in  the 
controversy  about  Easter.  "  The  Lord,"  he  says,  "  will  judge 
those  also  who  excite  divisions,  who  are  destitute  of  the  love 
of  God,  and  seek  their  own  profit,  rather  than  the  unity  of 
the  church ;  who,  for  slight  and  frivolous  reasons,  rend,  and, 
so  far  as  in  them  lies,  destroy  the  great  and  glorious  body  of 
Christ ;  straining,  in  truth,  at  a  gnat,  and  swallowing  a  camel. 
But  all  the  good  they  can  do  can  never  make  amends  for  the 
evil  of  schism." 

Indeed  it  is  impossible  to  find  any  stamp  of  Montanism  in 
Irenseus,  except  in  those  words  where  he  combats  the  extreme 
antimontanistic  tendency  in  those  adversaries  of  St.  John's 

*  Lib.  IV.  c.  33,  s.  6. 

f  From  the  very  manner  in  which  Tertullian,  adv.  Valentinian,  c.  5, 
notices  Irenseus,  we  may  infer  that  he  was  no  Montanist ;  otherwise  Ter- 
tullian would  have  called  him,  as  he  does  Proculus  just  afterwards, 
"  noster." 
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gospel  who  have  previously  been  mentioned.*  When  he 
speaks  with  so  much  heat  and  acrimony  against  those  who 
refused  to  acknowledge  the  prophetic  gift  in  the  church,  but 
looked  on  everything  that  pretended  to  be  prophecy  as 
nothing  but  the  inspiration  of  fanaticism  or  of  the  evil  spirit, 
and  charged  those  who  did  so  with  the  unpardonable  sin  against 
the  Holy  Ghost,  he  departs  widely  indeed  from  that  character 
of  moderation  which,  except  when  he  is  dealing  with  Gnostics, 
he  uniformly  displays.  But  this  zeal  simply  shows  the  great 
importance  which  he  attached  to  the  extraordinary  phenomena 
of  Christian  inspiration,  as  marking  the  continued  commu- 
nication of  life  to  the  church  by  the  Holy  Spirit ;  a  remark 
which  is  confirmed,  moreover,  by  many  expressions  in  his 
writings.  This,  however,  does  not  involve  the  essential  charac- 
teristics of  Montanism.  For  on  this  point,  too,  as  is  clear 
from  what  has  already  been  said,  Montanism  simply  exhibited 
the  extreme  result  of  a  tendency  of  the  religious  mind  which 
had  been  existing  long  before  in  the  church.  Moreover,  if 
Irenaeus  lays  stress  on  the  fact  that  the  prophetic  spirit  was 
poured  out  on  women  as  well  as  men  ;  and  if  he  assumed  and 
believed  that  he  found,  in  1  Corinth,  xi.  4,  5,  a  proof  that  the 
prophetical  calling,  as  an  exception  to  the  general  rule,  au- 
thorised women  to  speak  in  the  church  ;  even  this  would  afford 
no  conclusive  evidence  of  his  attachment  to  Montanism.  But 
at  the  same  time  he  says  of  his  opponents  that  they  reduced  to 
nothing  those  spiritual  gifts  which,  by  the  good  pleasure  of 
the  Father,  had  been  poured  out  in  the  last  times  on  the 
human  race.f  And  the  question  now  is,  whether,  in  this 
remark,  he  intended  the  effusion  of  the  Holy  Spirit  connected 
with  the  first  appearance  of  Christianity,  or  one  which  pre- 
tended to  lay  the  foundation  of  a  new  special  epoch  in  the 
progressive  development  of  the  church.  If  the  latter  were  the 
case,  he  would  then  have  recognised  the  mission  of  the  new 
prophets,  but  at  the  same  time  have  sought  to  prevent  a  schism 
between  the  communities  adhering  to  these  prophets  and  those 
of  the  rest  of  the  church. 

The  principal  work  of  Irenaeus  (which,  for  the  most  part, 
has  come  down  to  us  only  in  an  old  verbal  Latin  translation, 

*  See  above,  pp.  220,  303. 

t  Ut  donum  Spiritus  frustrentur,  quod  in  novissimis  temporibus,  se- 
cundum  placitum  Patris,  effusum  est  in  humanum  genus. 
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accompanied,  however,  with  several  important  fragments  of 
the  Greek  original)  is  his  Refutation  of  the  Gnostic  System, 
in  five  books  ;  a  work  which  presents  us  with  the  most  faithful 
transcript  of  his  mind. 

Many  of  the  writings  of  Irenseus  we  know  only  by  their 
names.  He  himself  quotes  a  work  wherein  he  had  treated 
a  topic  which  seems  to  lie  remote  from  the  general  direction 
of  thought  among  the  fathers ;  viz.  "  the  peculiarities  of  the 
style  of  St.  Paul,"  his  frequent  use  of  hyperbata.*  Probably 
the  work  did  not  specially  relate  to  the  peculiar  style  and 
phraseology  of  this  apostle ;  but  the  topic  might  be  occasionally 
touched  upon,  while  attacking  the  arbitrary  method  of  the 
Gnostic  exegesis,  by  Irenaeus.  He  ascribes  the  peculiarity  of 
St.  Paul's  style  to  the  crowd  of  thoughts  pressiug  for  utterance 
upon  his  ardent  mind ;  t  an  important  remark  in  its  bearing 
on  the  development  of  the  notion  of  inspiration.  For  in  fact  it 
implies  a  distinction  of  the  divine  and  the  human  element — a 
consciousness  that  all  is  not  alike  to  be  traced  to  the  operation 
of  the  Holy  Spirit,  but  that  some  regard  is  to  be  had  also  to 
the  form,  which  is  dependent  on  the  characteristic  indivi- 
duality and  self-activity  of  the  man.  Such  a  view  of  inspira- 
tion, by  which  the  informing  agency  of  the  Holy  Spirit  does 
not  preclude  the  natural  psychological  development  of  the 
individual,  but  rather  gives  to  it  the  form  in  which  it  works,  is 
clearly  implied  in  many  also  of  Tertullian's  statements.  This 
is  the  case,  for  instance,  when,  assuming  that  the  Apostle  St. 
Paul  did  not  always  follow  the  same  method  in  his  apostolical 
labours,  he  supposes  in  him  a  progressive  development  of  the 
Christian  spirit,  and  asserts  that  he  was  at  first,  when  the  life 
of  grace  was  beginning  in  him,  stern  and  uncompromising,  but 
afterwards  became  milder  ;  at  first,  like  the  Neophyte,  he  pro- 
nounced a  more  unqualified  opposition  to  former  principles, 
which,  however,  he  afterwards  learned  to  moderate,  so  as  to  be- 
come all  things  to  all  men.J  Two  opposite  elements,  in  fact, 

*  Lib.  III.  c.  7  :  Quemadmodum  de  multis  et  alibi  ostendimus  hyper- 
batis  eum  utentem. 

f  Propter  velocitatem  sennonum  suorum  et  propter  impetum,  qui  in 
ipso  est,  spiritus. 

\  Paulus  adhuc  in  gratia  rudis,  ferventer,  ut  adhuc  Neophytus,  adver- 
sus  Judaismum  ;  postmodum  et  ipse  usu  omnibus  omnia  futurus,  ut  omnes 
lucraretur.  c.  Marcion,  lib.  I.  c.  20. 
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came  here  together  in  the  case  of  the  teachers  of  the  church  : 
a  view  of  inspiration  derived  from  the  Jews,  and  specially 
applied  by  them  to  the  prophetic  element  of  the  Old  Testa- 
ment, which,  exclusively  supranaturalistic,  supposed  an  alto- 
gether passive  state  of  the  soul ;  and  a  conception  which,  after 
the  analogy  of  the  Christian  consciousness,  was  derived  from 
contemplating  the  apostolical  writings  in  their  characteristic 
individuality — a  conception,  however,  which  gave  utterance 
to  itself  only  in  single  occasional  remarks,  but  without  attain- 
ing to  any  systematic  and  matured  form.  But  on  this  subject 
we  must  further  remark,  that  Montanism,  by  giving  special 
prominence  to  the  former  notion,  and  by  nevertheless  applying 
it  to  the  properly  prophetic  states,  led  the  way  to  a  mode  of 
distinguishing,  from  the  extreme  state  of  ecstatic  inspiration, 
lower  stages  in  which,  while  the  consciousness  was  filled 
with  the  divine  Spirit,  nevertheless  the  human  self-activity 
operated.* 

Of  the  writings  belonging  to  this  Father,  which  we  find 
noticed  among  the  ancients,  we  shall  mention,  besides  those 
already  named,  only  two  letters,  which  possess  an  historical 
importance  on  account  of  their  object ;  for  they  are  said  to 
have  been  the  means  of  healing  certain  divisions  in  the  Roman 
church.  \)ne  of  these  is  addressed  to  Blastus,  who  was  pro- 
bably a  presbyter  in  the  church  of  Rome.  The  statement  given 
in  the  appendix  to  Tertullian's  Prescriptions,  that  Blastus,  by 
adhering  to  the  custom  of  Asia  Minor  as  to  the  time  of  keeping 
Easter,  had  occasioned  a  division  in  the  Roman  church,  may 
not  have  been  altogether  without  foundation.  This  event 
must  belong  to  the  times  of  the  Roman  bishop  Victor.  Per- 
haps with  this  practice  Blastus  also  joined  several  other 
Judaizing  notions. 

The  other  letter  was  addressed  to  Florinus,  a  presbyter, 
with  whom  Irenseus  in  early  youth  had  enjoyed  the  society  of 
the  venerable  Polycarp,  and  who,  as  it  seems,  had  pushed 

*  Thus  Tertullian  distinguishes  what  St.  Paul  (1  Corinth.  7)  set  forth, 
on  the  ground  of  the  common  principles  of  Christianity,  as  human  counsel, 
and  what  he  taught  as  revelation  of  the  divine  Spirit :  Cum  ergo,  qui  se 
fidelem  dixerat,  adjecit  postea,  Spiritum  Dei  se  habere,  quod  nemo  dubi- 
taret  etiam  de  fideli,  idcirco  id  dixit,  ut  sibi  apostoli  fastigium  redderet: 
proprie  enim  apostoli  Spiritum  Sanctum  habent,  in  operibus  prophetise  et 
efficacia  virtutum  documentisque  linguarum,  non  ex  parte,  quod  cseteri. 
Exhortat.  castitatis,  c.  5. 
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Monarcliianism,  or  the  doctrine  of  one  only  Creator  of  all 
existence,  to  such  an  extreme  as  to  make  God  the  author  of 
evil.* 

Hippolytus,  who  held  an  important  place  among  the  eccle- 
siastical writers  belonging  to  the  first  half  of  the  third  cen- 
tury, was  one  of  *Erenseus'  disciples,  according  to  Photius.f 
Of  his  works,  however,  but  a  few  fragments  still  remain.  No 
doubt  the  simple  testimony  of  Photius  is  not  of  itself  sufficient 
fully  to  establish  that  he  was  a  disciple  of  Irenseus.  However, 
we  may  well  allow  the  fact  to  have  been  so,  since,  as  is  evident 
from  his  quotation,  he  had  before  his  eyes  certain  statements 
of  Hippolytus  himself  with  regard  to  his  relations  to  Irenaeus ; 
and  since  in  this  writer's  theological  drift  (so  far  as  we  can 
understand  it  from  the  fragments  and  titles  of  his  works — if  it 
be  allowable  to  form  a  judgment  from  the  mere  titles  of  his 

*  From  the  title  of  the  book,  as  it  is  cited  by  Eusebius,  1.  V.  c.  26,  it 
is  difficult  to  make  out  what  there  was  peculiar  in  the  opinions  of  Flo- 
rinus.  The  title  is  as  follows  :  Ilipi  povagxius,  %  -rs^t  <rov  py  tJveu  rov 
Ssov  •XOWTW  KO.KUV.  The  first  part  of  this  title  may  doubtless  be  under- 
stood to  mean  that  Florinus,  as  a  Gnostic  Dualist,  had  denied  the 
doctrine  of  the  fMva^ia. :  but  with  this  the  second  part  does  not  agree  ; 
for  the  words  cannot  refer  to  any  such  fact  as  that  Florinus  held  to  an 
absolutely  evil  principle,  or  a  Demiurge,  as  the  author  of  an  imperfect 
system  of  the  world.  In  this  case  the  title  must  have  run  thus :  n^i 
TOV  ^'/i  tJvKi  Siov  rov  voiVTwv  XKXUV.  Nothing  else,  therefore,  can  be 
understood,  than  that  it  was  the  design  of  Irenseus  to  show  how  the 
Monarchian  doctrine  ought  to  be  maintained,  so  as  not  to  make  the  ^/a 
o.o%vi  the  a.£%fi  TUV  xaxuv ;  and  that  Florinus,  therefore,  had  made  God 
the  author  of  evil,  either  by  teaching  a  system  of  absolute  predestination 
— which  many  uneducated  Christians  derived  from  passages  of  the  Old 
Testament,  too  literally  understood  (according  to  Origen,  Philocal.  c.  1, 
f.  1 7 '  ToiKVTCt  u<n"o}(.etftpcivov<ris  tfipi  TOV  3-sav,  otfoTet  ou'bl  vrioi  <rov  &)u>ofra.rrov 

X.BU  Kltxura,rov  elvbguvou) — or  by  making  God  the  creator  of  an  absolutely 
evil  being,  whether  a  conscious  or  an  unconscious  one  (a  i/'x»»).  Again,  if 
Florinus  had  barely  entertained  one  of  the  common  Gnostic  doctrines 
concerning  the  origin  of  evil,  Irenseus  would  not  have  said  that  no  other 
heretic  had  ever  as  yet  ventured  to  bring  forward  such  views.  And, 
moreover,  when  Eusebius  says  that  Florinus  had  subsequently  allowed 
himself  to  be  carried  away  by  the  doctrines  of  Valentine,  and  Irenseus 
had  been  induced  by  this  fact  to  write  his  book,  <>rt£  oyloa.lo^  against 
him  (see  above  the  account  of  the  Gnostic  systems),  it  seems  certainly  to 
follow  from  this  that  the  previous  doctrines  of  FloriDUS  were  not 
Gnostic.  We  may  conceive,  then,  that,  when  Florinus  perceived  the 
untenableness  of  a  theory  which  placed  the  cause  of  evil  in  God,  he  fell 
into  the  other  extreme,  and  supposed  an  independent  principle  of  evil 
existing  out  of  God.  t  Cod.  121 
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works  as  to  the  subject-matter  and  tendency  of  an  author's 
labours)  there  is  nothing  which  contradicts  this  supposition, 
but,  on  the  contrary,  much  which  favours  it. 

Hippolytus  was  a  bishop.  But  as  neither  Eusebius  nor 
Jerome  was  able  to  name  the  city  in  which  he  was  bishop,  we 
can  say  nothing  more  definite  on  the  matter;  and  neither 
those  later  accounts,  which  transfer  his  bishopric  to  Arabia,* 
nor  the  others,  which  place  it  in  the  neighbourhood  of  Rome,f 
deserve  consideration.  Certainly  there  is  much  in  favour  of 
the  supposition  that  his  field  of  labour  was  in  the  East,  but, 
on  the  other  hand,  much  also  which  seems  to  show  that  it  was 
in  the  West.  These  suppositions  easily  admit  of  being  recon- 
ciled with  each  other,  by  distinguishing  different  periods  of 
his  life  ;  and  the  very  circumstance  that  the  scene  of  his 
labours  was  different  at  different  times  may  have  been  the 
occasion  of  the  vagueness  which  we  observe  in  the  ancient 
accounts  concerning  him. 

The  complete  list  of  his  writings  is  obtained  by  comparing 
the  statements  of  Eusebius  and  of  Jerome,  the  notices  of  his 
works  which  are  found  on  his  statue,  J  dug  up  in  the  year 
1551  near  Rome,  on  the  road  to  Tivoli,  the  accounts  of 
Photius,  and  the  catalogue  of  Ebedjesu,§  a  Nestorian  author 
in  the  thirteenth  century.  From  this  list  we  see  that  he  com- 
posed works  on  a  variety  of  subjects,  exegetical,  dogmatic, 
polemical,  and  chronological,  besides  homilies. 

Of  his  writings,  however,  we  shall  mention  none  but  those 
which,  on  account  of  the  topics  they  discuss,  are  worthy  of 
notice  in  an  historical  point  of  view.  In  respect  to  those  of 
an  exegetical  character,  Jerome  signifies  that  he  anticipated 
Origen  in  giving  the  example  of  more  full  and  copious  expo- 
sitions of  scripture,  arid  that  Origen's  friend  Ambrose  had 

*  According  to  the  conjecture  of  some  authors,  Portus  Komanus,  or 
Aden,  in  Arabia  ;  a  report  which  perhaps  originated  in  a  misconception 
of  the  passage  in  Eusebius,  1.  VI.  c.  20. 

t  Portus  Romanus,  Ostia. 

j  He  is  represented  sitting  on  his  episcopal  chair,  xaSiW  or  Sgove;  : 
under  him  is  the  Easter  cycle  of  sixteen  years,  which  he  prepared, 
f,  upon  which  there  is  a  critical  essay  in  the  second 


•vol.  of  Ideler's  Handbuch  der  Chronologic,  p.  214.  An  engraving  of 
the  monument  itself  is  to  be  found  in  the  first  vol.  of  Frabricius'  edition 
of  the  works  of  Hippolytus. 

§  In  Assemani  Bibliotheca  Orientalis,  T.  III.  P.  I. 
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advised  the  latter  to  follow  the  same  plan.  He  must  also  have 
met  with  Origen  somewhere,  either  at  Alexandria,  in  Pales- 
tine, or  Arabia,  since  Jerome  quotes  a  homily  of  Hippolytus 
in  praise  of  the  Saviour,  which  he  had  pronounced  in  Origen's 
presence.*  His  exegesis,  if  we  may  judge  of  it  from  the  few 
remaining  fragments,  was  of  an  allegorizing  character. 

In  the  catalogue  of  his  writings  given  on  the  ancient  monu- 
ment occurs  a  work,  'Yvrtp  rov  Kara  'Iwavvtyv  evayyeXiov  Kal 
aTroKaXv-^eiog.  This  can  hardly  be  a  commentary  on  these  two 
books  of  scripture,  though  Jerome  seems  to  cite  a  commentar}' 
of  Hippolytus  on  the  Apocalypse,  for  the  title  denotes  rather  a 
treatise  in  defence  of  these  books.  The  title  which  Ebedjesu 
gives  to  the  work  also  agrees  with  this  supposition.  We  must 
suppose,  then,  that  it  was  the  design  of  this  treatise  to  defend 
the  genuineness  of  these  scriptural  books,  and  to  vindicate 
them  against  the  objections  of  the  Alogi.  If  in  this  case  it 
would  seem  that  Hippolytus  was  an  opponent  of  the  ultra- 
Antimontanists,  this  conclusion  is  confirmed  by  the  fact  that 
he  wrote  a  work  on  the  charismata.^  Moreover,  it  deserves 
consideration  in  this  respect,  that  by  Stephanus  Gobarus  the 
judgments  of  Hippolytus  and  of  Gregory  of  Nyssa  respecting 
the  Montanists  are  set  one  against  the  other,  so  that  we  may 
conclude  that  the  former  belonged  to  the  defenders  of  the  Mon- 
tanists. Whether  the  KtfyaXaia  Trpoe  Fatov,  which  Ebedjesu 
ascribes  to  him,  ought  also  to  be  brought  into  the  account  here 
(upon  the  supposition,  namely,  that  this  Caius  was  the  warm 
opponent  of  Montanism),  cannot  be  positively  determined. 

A  work  against  thirty-two  heresies  is  cited  as  belonging  to 
Hippolytus.  It  finds,  according  to  Photius,  with  the  heresy 
of  Noetus.  According  to  a  citation  of  Photius,  Hippolytus 
stated  that  in  his  work  he  had  availed  himself  of  a  series  of 
discourses  by  Irenaeus  against  these  false  teachers.J  His 

*  Perhaps  much  light  would  be  thrown  on  the  history  of  the  Epiphany 
and  Christmas  festivals,  if  these  homilies  had  been  preserved  to  our 
times. 

|  It  cannot  be  determined  with  perfect  certainty  whether  this  work 
bore  the  title  '  '  A.<TO<TTOMKYI  craaW;?  <7f<.  •a.ffjt.a.ruv,  or  whether  the 


work  on  the  charismata  and  the  exhibition  of  the  apostolic  tradition 
were  two  different  productions. 

J  The    words  of  Photius   are,  TWr«j  (TU 
VTTofiXnSrivKi    ofuXouvre;    Ei^vtxiou'    uv    xut    cvvo-^iv 
•ro$i   TO  /3//3A/ov  <tj 
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treatise  against  Noetus,  which  has  been  preserved,  and  pro- 
bably formed  the  conclusion  of  the  work,  we  have  on  a  former 
occasion  alluded  to. 

We  have  besides  a  treatise  of  his  of  little  importance  on 
Antichrist,  with  which  also  Photius  was  acquainted.  The 
same  compiler  cites  from  him  a  commentary  on  Daniel,  from 
which  he  adduces  the  noticeable  fact  *  that  Hippolytus  fixed 
the  end  of  the  world  at  five  centuries  after  the  birth  of  Christ. 
In  this  circumstance  of  his  fixing  on  a  remoter  date  than  was 
commonly  assumed  in  the  early  church,  we  discern  the  effect 
of  the  tranquil  times  which  the  church  then  enjoyed  under 
Alexander  Severus. 

In  the  list  of  the  writings  of  Hippolytus,  found  on  the 
monument  of  which  we  have  spoken,  occurs  a  TrporpeTrrtfcov  7rpo£ 
SeyS/'/psu/av.  It  is  scarcely  to  be  doubted  that  this  is  the  same 
treatise  from  which,  under  the  title  of  a  letter  to  a  queen  or 
empress  (jrpoQ  /3a<riX^a),  Theodoret,  in  his  ipaviarriQ,  quotes 
several  passages,  which  Fabricius  has  collected  in  his  edition 
of  Hippolytus.  The  matter  of  these  quotations  corresponds  with 
the  title  which  the  work  bears  on  the  monument.  It  is  an 
exposition  of  the  doctrines  of  the  Christian  faith  for  the  use  of 
a  heathen  lady.  The  Severina  referred  to  must  therefore 
have  been  a  queen  or  empress.  But  the  name  Severina  can 
hardly  be  quite  correct — it  should  be  Severa  ; — and  there  is 
every  reason  to  suppose  it  was  Severa,  the  wife  of  the  emperor 
Philip  the  Arabian. t 

The  theological  development  of  the  North-African  church 
took  quite  a  peculiar  character.  The  theological  spirit  that 
prevailed  here  was  continually  shaping  itself  into  a  more  settled 
form,  from  the  time  of  Tertullian  to  that  of  Augustin  ;  and 
afterwards,  through  Augustin,  acquired  the  greatest  possible 
influence  over  the  whole  Western  church. 

Tertullian  presents  special  claims  to  our  attention,  both  as 
the  first  representative  of  the  theological  tendency  in  the  North- 
African  church,  and  also  as  a  representative  of  the  Montan- 
istic  ideas.  He  was  a  man  of  an  ardent  and  profound  mind, 
of  warm  and  deep  feelings ;  inclined  to  surrender  himself  up, 
with  his  whole  soul  and  strength,  to  the  object  of  his  love,  and 
sternly  to  repel  whatever  was  foreign  from  it.  He  possessed 
*  Cod.  202.  f  See  vol.  I.  p.  175. 
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rich  and  various  stores  of  knowledge ;  which,  however,  ill- 
digested,  had  been  accumulated  without  scientific  arrangement. 
His  profoundness  of  thought  was  not  united  with  logical  clear- 
ness and  sobriety :  an  unbridled,  ardent,  but  highly  sensuous 
imagination  governed  him.  His  fiery  and  positive  disposi- 
tion, combined  with  his  previous  training  as  an  advocate  or 
rhetorician,  easily  impelled  him,  especially  in  controversy,  to 
rhetorical  exaggerations.  When  he  defends  a  cause  of  whose 
truth  he  is  convinced,  we  often  see  in  him  the  advocate,  who 
does  but  collect  together  all  the  arguments  which  can  help 
his  case,  it  matters  not  whether  they  are  true  arguments  or 
only  plausible  sophisms ;  and  in  such  cases  the  very  exuberance 
of  his  talent  sometimes  leads  him  astray  from  the  simple  feeling 
of  truth.  What  renders  this  man  a  highly  important  pheno- 
menon to  the  Christian  historian  is  the  fact  that  Christianity 
is  the  inspiring  soul  of  his  life  and  thoughts ;  that  out  of 
Christianity  an  entirely  new  and  rich  inner  world  developed 
itself  to  his  mind :  but  the  leaven  of  Christianity  had  first  to 
penetrate  and  completely  to  refine  that  fiery,  bold,  and  withal 
rugged  nature — the  new  wine  in  an  old  bottle.  Tertullian 
often  had  more  within  him  than  he  was  able  to  express :  the 
overflowing  mind  was  at  a  loss  for  the  suitable  form.  He  had 
to  create  a  language  for  the  new  spiritual  matter, — and  that 
out  of  the  rude  Punic  Latin, — without  the  aid  of  a  logical  and 
grammatical  education,  and  in  the  very  midst  of  the  current 
of  thoughts  and  feelings  by  which  his  ardent  nature  was 
hurried  along.  Hence  his  often  difficult  and  obscure  phrase- 
ology :  but  hence,  also,  its  original  and  striking  turns.  And 
hence  this  great  Christian  Father,  who  unites  great  gifts  with 
great  failings,  has  been  so  often  misconceived  by  those  who 
could  form  no  friendship  with  the  spirit  which  dwelt  in  so 
ungainly  a  form. 

Quintus  Septimius  Florens  Tertullianus  was  born,  probably 
at  Carthage,  in  the  later  times  of  the  second  century.  His 
father  was  "a,  centurion  in  the  service  of  the  proconsul  at 
Carthage.  He  was,  at  first,  an  advocate,  or  perhaps  a  rhe- 
torician ;  and  he  did  not  embrace  Christianity  until  he  had 
arrived  at  the  age  of  manhood.  He  then  obtained,  if  Jerome's 
account  is  correct,  the  office  of  presbyter ;  whether  at  Rome 
or  at  Carthage  is,  however,  doubtful.  The  latter  place  is,  in 
itself,  the  most  probable  ;  since  in  different  writings,  composed 
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at  different  times,  he  discourses  like  one  who  was  settled  in 
Carthage  ;  though  Eusebius  and  Jerome  speak  for  the  former.* 
Tertullian's  conversion  to  Montanism  may  be  satisfactorily 
explained  from  its  affinity  with  the  original  bent  of  his  mind 
and  feelings. 

His  writings  run  through  a  very  wide  range  of  topics  con- 
nected with  Christian  doctrine  and  conversation  ;  and  it  is 
here  particularly  important  to  distinguish  those  of  his  works 
which  bear  the  stamp  of  Montanism,  from  those  in  which 
there  are  no  traces  of  that  error.t 


*  The  words  of  Eusebius,  I.  II.  c,  2,  vuv  puXitrrx  w  'Pup.*; 
do  not  directly  imply  that  when  a  Christian  he  took  an  important  place 
in  the  Roman  church  ;  but,  according  to  the  connection,  may  very  well 
mean  that  before  his  conversion  to  Christianity  he  stood  in  high  repute 
at  Rome  as  a  jurisconsult  (for  the  arbitrary  translation  of  Rufinus  — 
"  inter  nostros  scriptores  admodum  clarus"  —  must  at  all  events  be  re- 
jected) :  but  then,  to  be  sure,  we  might  still  infer,  that,  if  Tertullian  lived 
at  Rome  when  a  heathen,  and  enjoyed  there  so  high  a  reputation,  it  is 
also  probable  that  he  was  there  first  invested  with  a  spiritual  office. 
Jerome  says  that  he  was  moved  to  embrace  Montanism  by  the  envy 
and  calumnies  of  the  Roman  clergy.  But  such  stories,  with  which  the 
ancient  fathers  were  so  apt  to  impose  on  themselves,  are  always  most 
suspicious.  For  there  has  always  existed  a  very  strong  disposition  to 
ascribe  to  some  outward  cause  every  defection  from  the  Catholic  church 
to  the  heretics.  And  Jerome,  although  he  respected  the  cathedra  Petri 
in  the  Roman  church,  was  yet  particularly  inclined  to  repeat  evil  stories 
of  the  Roman  clergy,  who,  during  his  residence  in  Rome,  especially  after 
the  death  of  Damasus,  had  occasioned  him  so  much  annoyance.  He  was 
especially  prone  to  accuse  them  of  envy  towards  great  talents. 

f  A  more  full  investigation  of  this  topic  may  be  found  in  my  Mono- 
graph on  the  character  of  Tertullian.  I  will  here  only  add  a  few  remarks 
in  answer  to  the  objections  brought  against  my  assertions  by  Dr.  von 
Colin.  The  passage  concerning  fasts  and  mortifications  cannot  by  any 
means  be  considered  as  an  evidence  of  the  Montanism  of  the  author  ;  for 
a  voluntary  ao-xwns  was  certainly  resorted  to  by  many  who  were  no 
Montanists.  The  expression,  "jejunia  conjungere,"  might  (although 
not  necessarily)  be  understood  as  referring  to  a  —  not  Montanistic  — 
superpositio  (continuation  of  fasting  from  Friday  to  Saturday,  on  which 
no  Montanist  fasted).  Besides,  the  whole  manner  in  which  penitence  is 
here  spoken  of,  the  spirit  of  gentleness  which  breathes  through  every 
remark,  does  not  savour  of  Montanism.  As  to  the  work  on  the  prescrip- 
tions, I  do  not  find  myself,  upon  a  review  of  it,  disposed  to  alter  my 
opinion  that  it  did  not  originate  in  Montauism.  The  words,  "  alius  libel- 
lus  hunc  gradum  sustinebit,"  contr.  Marcion.  1.  I.  c.  2,  Tertullian  might 
use  of  a  work  already  written,  no  matter  whether  by  himself  or  by  some 
other  person,  personifying  it  as  an  advocate.  From  the  circumstance 
that,  in  the  symbol  of  faith,  c.  13,  the  doctrine  of  creation  from  nothing 
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It  is  a  question  difficult  to  determine  whether  Tertullian 
always  remained  in  the  same  connection  with  the  Montanistic 
party,  or  whether,  at  some  later  period,  he  again  inclined 
more  to  the  Catholic  church,  and  endeavoured  to  strike  out  a 
middle  path  between  the  two  parties.  The  reports  of  Augustin* 
and  of  PrsedestinatuSjj"  as  well  as  the  account  given  by  the  latter  J 
of  a  Montanistic  work  of  Tertullian,  which  has  for  its  object  to 
diminish  the  number  of  controverted  points  between  the  two 
parties,  favour  indeed  the  latter  supposition  ;  and  on  this  hypo- 
thesis many  writings  of  Tertullian  which  are  moderately 
Montanistic,  or  which  merely  border  on  Montanism,  might  be 
assigned  to  a  different  period  of  his  life.  These  accounts, 
however,  are  not  sufficiently  worthy  of  credit.  From  the 
character  of  Tertullian  it  may  easily  be  conceived  that  he 
would  persevere  in  the  mode  of  thinking  he  had  once  shaped 
out  for  himself,  and  only  become  the  more  obstinate  by  oppo- 
sition. The  distinct  sect  of  Tertullianists,  which  appears  to 
have  existed  in  the  fifth  century  at  Carthage,  furnishes  no 
evidence  in  favour  of  that  supposition  ;  for  it  is  possible  that 
this  sect,  holding  the  peculiar  opinions  of  Tertullian,  had 
been  formed  at  a  later  period,  when  the  correspondence  with 
the  Montanistic  churches  in  Asia  had  been  interrupted. 

The  study  of  Tertullian's  writings  had  manifestly  an  im- 
portant influence  on  the  development  of  Cyprian  as  a  doctrinal 


is  made  particularly  prominent,  it  by  no  means  follows  that  he  had 
already  had  to  sustain  a  conflict  with  Hermogenes ;  for,  even  in  the 
controversy  with  the  Gnostics,  this  article  was  necessarily  made  a  promi- 
nent point ;  and  the.  context  in  which  the  words  there  stand  intimates 
that  it  was  the  Gnostics,  rather  than  Hermogenes,  whom  he  had  in  view. 
Besides,  it  is  no  doubt  certain,  from  c.  30,  that,  when  Tertullian  wrote  this 
book,  Hermogenes  had  already  advanced  his  peculiar  dogmas ;  but  it  can- 
not possibly  be  proved  that  Hermogenes  might  not  have  broached  his 
opinions  a  great  while  before  Tertullian  wrote  his  book  against  him. 
From  the  cursory  manner  in  which  Tertullian  speaks  of  him  in  the 
Prescriptions,  we  might  conjecture  that  he  was  then  considered  by  him 
as  a  person  of  no  great  importance ;  and  that  it  was  not  until  the  Monta- 
nistic interest  was  superadded  to  other  occasions  of  hostility  that  he  was 
led  to  engage  in  a  more  detailed  attack  of  the  doctrines  of  Hermogenes. 
The  way  in  which  he  speaks  of  the  emanation  of  the  Logos  cannot  be 
called  Montanistic ;  for  he  expresses  himself  after  the  same  manner  in 
the  Apologeticus,  c.  21.  And  on  the  passage  in  the  book  de  patientia, 
c.  1,  compare  the  remarks  on  page  352. 

*  Hferes.  86.  t  H.  86.  %  H.  26. 
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writer.  Jerome,  speaking  after  a  tradition  which  was  said  to 
have  come  from  a  secretary  of  Cyprian,  informs  us  that  the 
latter  was  in  the  habit  of  reading  something  daily  from  the 
writings  of  Tertullian,  whom  he  was  accustomed  to  call  em- 
phatically the  Teacher.* 

Concerning  the  character,  the  labours,  and  the  most  impor- 
tant writings  of  Cyprian,  we  have  already  said  enough  in 
various  places.  "We  shall  only  mention  here  a  remarkable 
work  of  Cyprian's,  his  three  books  of  testimonies  (testimonia), 
consisting  of  a  collection  of  the  most  important  passages  of 
the  Bible,  to  prove  that  Jesus  is  the  Messiah  promised  in  the 
Old  Testament,  and  to  serve  as  a  foundation  for  the  scheme  of 
Christian  faith  and  morals.  The  collection  was  intended  for 
the  use  of  a  certain  Quirinus,  who  had  requested  the  bishop 
to  draw  up  for  him,  as  a  daily  exercise  and  aid  to  the  memory, 
a  short  abstract  of  this  sort,  which  should  embrace  the  essen- 
tial points  of  scriptural  faith  and  practice.  As  Cyprian  calls 
him  "  my  son,"  it  cannot  have  been  a  bishop  or  presbyter  for 
whom  Cyprian  had  prepared  a  collection  of  this  sort,  to  be 
used  as  a  guide  in  imparting  religious  instruction.!  When 
we  compare  together  the  introduction  to  the  second  and  to  the 
third  books,  it  becomes  very  probable  that  the  individual  to 
whom  Cyprian  wrote  was  a  layman  of  his  own  church,  whom 
he  wished  to  assist  in  gaining  a  familiar  acquaintance  with  the 
practical  truths  and  most  important  rules  for  all  the  principal 
relations  of  the  Christian  life.J  This  collection,  then,  \vill 

*  Da  magistrum,  said  he  to  his  secretary  ;  Jerome  de  viris  illustribus, 
c.  53.  To  see  what  use  he  makes  of  Tertullian's  writings,  compare  par- 
ticularly the  writings  of  Cyprian  de  oratione  dominica  and  de  patientia 
with  Tertullian's  treatises  on  the  same  subjects ;  and  de  idolorum  vani- 
tate  with  the  Apologeticus. 

f  AS  might  be  inferred  from  the  words  at  the  beginning,  ««  quibus  non 
tarn  tractasse,  quam  tractantibus  materiam  prsBbuisse  videamur."  On  this 
supposition  we  could  only  presume  that  he  had  prepared  the  collection 
as  a  guide  or  handbook  for  a  deacon  or  a  catechist,  a  doctor  audientium. 
But  the  following  words  show  that  the  collection  was  also  designed  for  the 
purpose  of  impressing  deeply  on  the  memory,  by  frequent  perusal,  certain 
important  passages  and  doctrines  of  scripture.  It  must  have  been  in- 
tended, then,  to  serve  at  the  same  time  as  a  guide  for  the  religious 
teacher,  and  as  a  manual  for  the  catechumens.  The  view  expressed 
above,  however,  is  the  most  natural  one. 

$  Quse  esse  facilia  et  utilia  legentibus  possunt,  dum  in  breviarum  pauca 
digesta  et  velociter  perleguntur  et  frequenter  iterantur. 
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serve  to  show  the  intimate  connection  subsisting  between  the 
bishop  and  those  members  of  his  flock  who  were  solicitous  for 
the  welfare  of  their  souls,  and  the  anxiety  he  felt  to  make 
every  individual  familiarly  acquainted  with  the  divine  word  ; 
a  wish  which  he  particularly  expresses  in  the  beautiful  words 
which  conclude  the  preface  to  the  first  book  :  "  More  strength 
will  be  imparted  to  thee,  and  the  eyes  of  thy  understanding 
will  continually  grow  clearer,  if  thou  searchest  more  care- 
fully through  the  Old  and  New  Testament,  and  diligently 
perusest  all  parts  of  the  holy  scriptures ;  for  I  have  only 
drawn  a  little  out  of  the  divine  fountain  to  send  thee  in  the 
mean  time.  Thou  canst  drink  more  copiously  and  satisfy 
thyself,  when,  with  us,  thou  also  approachest  to  the  same 
fountain  of  divine  fulness,  in  order  to  drink  after  the  same 
manner." 

The  particular  rules,  which  Cyprian  sets  forth  and  supports 
with  passages  from  scripture,  evince  the  deep  interest  which  he 
took  in  counteracting  the  erroneous  notion  that  it  is  possible 
to  satisfy  the  demands  of  the  gospel  and  to  obtain  salvation  by 
a  mere  outward  profession  and  observance  of  Christian  cere- 
monies ;  but  at  the  same  time  also  show  how  necessary  he  felt 
it  to  impress  the  laity  with  the  same  reverence  for  the  priestly 
order  as  the  Old  Testament  enjoins. 

Not  long  after  Cyprian,  there  lived  in  the  same  country  a 
writer  known  to  us  only  by  a  production  of  some  importance 
on  account  of  its  bearing  on  the  history  of  Christian  manners 
and  of  Christian  worship,  namely,  Commodian.*  His  work 
is  written  in  verse,  and  entitled  Rules  of  Living  (Instructiones, 
exhortations  and  admonitions).  He  describes  himself  in  the 
preface  as  one  who,  having  formerly  been  a  pagan,  had  by  the 
study  of  the  Bible  been  led  to  see  the  vanity  of  heathenism, 
and  to  embrace  the  Christian  faith,  f  He  intimates  that,  as  he 
had  believed,  with  the  great  majority,  that  death  made  an  end 


*  Gennadius  (c.  1 5)  has  nothing  more  to  say  about  him  than  what 
might  be  gathered  by  any  one  out  of  his  writings. 

•(•  Ego  similiter  erravi  tempore  multo, 
Fano  prosequendo,  parentibus  insciis  ipsis, 

(his  parents  were  pagans,  which  class  is  denoted  throughout  this  work 
by  the  term  "  insciis") 

Abstuli  me  tandem  inde  legendo  de  lege. 
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of  man's  personal  existence,  he  was  especially  attracted  by  the 
promise  of  an  eternal  and  divine  life,  which  was  offered  him 
in  the  scriptures.*  He  bewails  himself  as  one  who,  by  falling 
into  sin  after  baptism,  had  subjected  himself  to  the  penance  of 
the  church :  this  he  confesses  in  his  address  to  the  poenitentesj'f 
whom  he  exhorts  to  surrender  themselves  to  mortification  for 
their  sins,  but  not  to  despair ;  to  seek  after  the  physician  and 
the  true  medicine,  and  not  to  separate  themselves  from  the 
church. {  And  in  encouraging  his  Christian  brethren  to  the 
conflict,  he  says  that  he  does  not  in  self-exaltation,  as  a  just 
one,  address  them.§  Considering  the  extent  to  which  the 
hierarchical  element  flourished  in  North  Africa,  it  is  the  more 
remarkable  to  observe  how  he  ventures,  though  a  layman,  to 
admonish  and  censure  even  the  clergy.  While  avaricious 
teachers  allowed  themselves  to  be  bribed  by  presents,  or  in- 
duced by  the  respect  of  persons,  to  be  silent  where  they  ought 
to  have  reproved  sinful  conduct,  he  felt  constrained  to  rouse 
the  misled  laity  out  of  their  security.  ||  We  discern  the  more 
free  spirit,  incapable  of  bowing  the  knee  to  sacerdotal  autho- 
rity which  had  passed  to  him  from  that  study  of  the  Bible  by 
which  he  had  been  led  to  Christianity.  The  Christian  spirit,  how- 
ever, in  these  admonitions,  which  otherwise  evince  so  lively  a 
zeal  for  good  morals,  is  disturbed  by  a  sensuous  Jewish  ele- 
ment, a  gross  Chiliasm ;  as,  for  example,  when  it  is  affirmed 

*  Gens  et  ego  fui  perversa  mente  moratus, 
Et  vitam  istius  saeculi  veram  esse  putabam, 
Mortemque  similiter  sicut  vos  judicabam  adesse  ; 
Cum  semel  exisset,  animum  periisse  defunctum.     N.  26. 

f  Namque,  fatebor  enim,  unum  me  ex  vobis  adesse 
Terroremque  linquendura  :  sensi  ipse  ruinam. 
Idcirco  commoneo  vulneratos  cautius  ire.    N.  49. 

J  Poenitens  es  factus,  noctibus  diebusque  precare  : 
Attamen  a  matre  noli  discedere  longe, 
Et  tibi  misericors  poterit  altissimus  esse. 
Tu  si  vulnus  habes,  herbam  medicumque  require. 

§  Justus  ego  non  sum,  fratres,  de  cloaca  levatus  : 
Nee  me  supertollo,  sed  doleo  vestri.    N.  61. 

||  Si  quidam  doctores,  dum  exspectant  munera  vestra, 
Ant  timent  personas,  laxant  singula  vobis; 
Et  ego  [non]  doleo,  sed  cogor  dicere  verum. 

And  afterwards : 

Observas  mandatum  hominis  (the  clergy)  et  Dei  devitas. 

Tu  fidis  muneri,  quo  doctores  ora  procludunt, 

Ut  taceant,  neque  dicant  tibi  jussa  divina. 

Me  vera  dicente,  sicut  teneris,  prospice  Summum.    N.  57. 
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that  the  lordly  masters  of  the  world  should  in  the  millennium 
do  menial  service  for  the  saints.* 

The  work  was  composed  at  a  time  when  the  church  enjoyed 
quiet,  perhaps  under  the  reign  of  Gallienus,  and  refers  to  the 
recent  persecutions,  to  the  multitude  of  the  lapsed,  to  the 
schisms  of  Felicissimus  and  Novatian.  The  author  himself 
testifies  that  he  wrote  in  the  third  century,  j* 

We  have  still  to  mention,  in  the  present  section,  as  belong- 
ing to  the  same  church,  Arnobius,  although  he  evinces  an 
independent  doctrinal  training,  and  the  spirit  of  the  North 
African  church  seems  not  (at  least  at  the  time  when  he  came 
forward  as  a  Christian  author)  to  have  exercised  any  influence 
on  him — a  fact  which  may  be  accounted  for  if  we  consider  the 
free,  independent  manner  in  which  he  seems  to  have  come  to 
Christianity,  through  the  reading  of  the  New  Testament, 
especially  the  gospels.  He  was  a  rhetorician  of  Sicca,  in 
Numidia,  and  lived  in  the  reign  of  the  emperor  Diocletian.  £ 
His  writings  bear  testimony  to  his  possessing  the  literary 
acquirements  considered  necessary  for  a  [rhetorician  in  so  con- 
siderable a  city.  Jerome  in  his  chronicle  tells  us  that  Arno- 
bius, who,  up  to  the  time,  had  ever  been  an  enemy  to  Chris- 
tianity, was  moved  by  a  dream  to  embrace  the  faith,  but  that 
the  bishop  to  whom  he  applied,  knowing  his  hostility  to  Chris- 
tianity, would  not  trust  him,  and  that  hence  Arnobius  was  led 
to  write  his  apologetical  work  (the  septem  libros  disputationum 
ad  versus  gentes),  to  prove  to  him  the  honesty  of  his  convictions. 
This  story  has  been  suspected  to  be  an  interpolation,  for  cer- 
tainly it  is  wholly  out  of  place  where  it  stands.  That  all  this 
should  have  taken  place  in  the  twentieth  year  of  Constantine 
(in  the  year  326)  is  a  manifest  anachronism.  Arnobius,  more- 
over, looks  like  one  who  had  come  to  the  faith  after  a  long 
protracted  examination,  and  not  by  a  sudden  impression  from 
dreams.  The  work  does  not  bespeak  the  novice,  who  was  still 
a  catechumen,  but  a  man  already  mature  in  his  convictions, 


*  Nobilesque  viri,  sub  antichristo  devicto,  (Nero,  who  was  to  burn  Rome,) 
Ex  praecepto  Dei  rursum  viventes  in  sevo 
Mille  quidem  annis,  ut  serviant  sanctis,  et  alto 
Sub  jugo  servili,  ut  portent  victualia  collo.    N.  80. 

f  Et  si  parvulitas  sic  sensit,  cur  annis  ducentis 

Fuistis  infantes  ;  numquid  et  semper  eritis  ?    N.  6. 

J  Hieronym.  de  vir.  illustr.  c.  79. 

VOL.  II.  2  G 


450  THE  FATHERS. 

although  not  altogether  orthodox  according  to  the  views  of 
the  church. 

Still  we  are  not  warranted  on  these  grounds  to  reject  the 
narrative  entirely.  We  have  already  had  occasion  to  remark  * 
how,  by  such  impressions,  many  were  prepared  for  conversion. 
It  is  not  asserted  in  the  story  that  his  conversion  was  due  entirely 
to  such  impressions ;  his  own  work,  it  is  plain,  would  speak 
against  this.  But  if,  as  it  will  appear  from  the  passages  about 
to  be  cited,  Arnobius  was  devoted  to  blind  heathen  supersti- 
tion, it  is  so  much  the  less  improbable  that  powerful  outward 
impressions  were  requisite,  in  the  first  instance,  in  order  to 
lead  the  zealous  pagan  to  enter  upon  an  examination  of 
Christianity.  But,  in  any  case,  it  seems  probable  that  he 
had  been  convinced  of  the  truth  for  some  time  before  he 
oifered  himself  for  baptism  —  a  fact  easily  explained  by  the 
circumstances  of  the  times.  His  apologetical  work  seems  to 
have  been  written,  it  is  true,  in  consequence  of  an  impulse 
from  within,  and  not  by  any  outward  occasion.  But  it  may 
have  been,  also,  that  his  determination  to  make  a  public  pro- 
fession of  Christianity,  and  to  appear  as  a  public  defender  of 
Christianity,  had  been  concurrently  formed  within  his  soul,  arid 
that  it  was  with  this  determination  he  proceeded  to  the  bishop. 
In  later  times  the  bishops  were  often  too  little  disposed  to 
mistrust  those  who  became  Christians  from  outward  motives. 
But  that  a  bishop,  in  these  fearful  times  of  the  church,  when 
he  saw  before  him  a  man  who  had  expressed  himself  with 
bitterness  against  Christianity,  should  fear  that  he  had  to  do 
with  a  malicious  spy,  is  not  so  improbable.  And  now,  for  the 
purpose  of  dispelling  at  once  his  doubts,  Arnobius  produces 
his  Apology.  He  speaks  of  the  change  which  had  been 
wrought  in  himself  by  Christianity  in  the  following  manner :  t 
"  O  blindness  !  But  a  short  time  ago  I  worshipped  the  images 
that  had  just  come  from  the  furnace  of  the  smith ;  the  gods 
that  had  been  shaped  on  the  anvil  and  by  the  hammer.  When 
I  saw  a  smooth  worn  stone,  besmeared  with  oil,  I  addressed  it 
as  if  a  living  power  were  there,  and  prayed  to  the  senseless 
stone  for  benefits  to  myself,  thus  doing  foul  dishonour  even 
to  the  gods,  whom  I  esteemed  as  such,  when  I  supposed  them 
to  be  wood,  stone,  or  bones,  or  imagined  that  they  dwelt  in 

*  See  vol.  I.  p.  103.  t  Lib-  !•  c-  39. 
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such  things.  Now  that  I  have  been  led  by  so  great  a  Teacher 
in  the  way  of  truth,  I  know  what  all  that  is." 

As  to  the  time  when  Arnobius  wrote  his  work,  it  is  given 
by  himself  when  he  says*  that  it  was  1050  years,  or  not  much 
less,  since  the  building  of  Rome.  This,  according  to  the 
JEra  Varroniana,  then  commonly  adopted  (which  places  the 
building  of  Rome  in  753  B.C.),  would  coincide  with  the  year 
297  of  the  Christian  era.  This  result  however  cannot  stand, 
for  the  work  contains  evident  allusions  to  the  persecutions 
under  Diocletian,  which  first  broke  out  in  the  year  303. f  We 
must  therefore  suppose,  either  that  Arnobius  made  use  of  some 
other  era,  or  that  he  made  a  mistake  in  the  exact  number,^ 
or  perhaps  that  he  had  been  engaged  on  the  work  at  different 
times.  He  says  to  the  heathen, §  "  If  you  had  been  animated  by 
a  pious  zeal  for  your  religion,  you  would  have  long  ago  rather 
burned  those  writings  and  demolished  those  theatres  in  which 
the  shame  of  the  gods  is  daily  made  public  in  scandalous  plays. 
For  why  do  our  scriptures  deserve  to  be  committed  to  the 
flames,  and  our  places  of  assembly  to  be  destroyed  in  which 
the  Supreme  God  is  worshipped,  peace  and  blessing  invoked 
on  all  who  are  in  authority,  on  the  army  and  the  emperor, 
joy  and  peace  on  the  living  and  those  who  have  been  liberated 
from  the  bonds  of  the  flesh  —  in  which  nothing  else  is  heard 
but  what  is  calculated  to  make  men  humane,  gentle,  modest, 
and  pure ;  ready  to  communicate  of  their  substance,  and  to 
become  the  kinsmen  of  all  those  who  are  united  in  the  same 
bond  of  brotherhood  ?" 

Moreover,  the  very  objection  brought  by  the  heathens  against 
Christianity  which  (as  he  says  himself)  moved  Arnobius  to 
write,  indicates  the  point  of  time  in  which  he  wrote,  for  it  was 
precisely  the  same  charge  as  occasioned  the  Diocletian  perse- 
cution— namely,  the  public  calamities,  which  were  said  to  have 
arisen  because  the  worship  of  the  gods  had  been  supplanted 
by  Christianity,  and  because  men  no  longer  enjoyed  their 
protection  and  aid.  To  this  Arnobius  justly  replies,  "  If  men, 
instead  of  relying  on  their  own  wisdom  and  following  their 

*  Lib.  II.  c.  71  f  See  vol.  I.  p.  204. 

|  This  is  the  most  natural  supposition ;  for  certainly  the  chronology 
of  Arnobius  is  not  accurate.     Thus,  lib.  I.  c.  13,  he  says,  Trecenti   sunt 
anni  ferine,  minus  vel  plus  aliquid,  ex  quo  crepimus  esse  Christian! . 
§  Lib.  IV.  c.  36. 
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own  devices,  would  but  try  to  follow  the  salutary  and  peace- 
bringing  doctrines  of  Christ,  how  soon  would  the  face  of  the 
world  be  changed,  and  iron,  instead  of  subserving  the  art  of 
war,  be  converted  into  implements  of  peace  !  " 


Important  as  the  Roman  church  became,  through  its  out- 
ward ecclesiastical  influence  and  through  the  influence  of  the 
political  element  of  the  Roman  mental  character  on  the 
development  of  the  church,  yet  it  was  at  the  first  compara- 
tively barren  in  respect  to  theological  science.  The  care 
for  the  outward  being  of  the  church,  which  was  here  predomi- 
nant, seems  quickly  to  have  suppressed  the  interest  in  theology 
as  a  science.  Among  the  Roman  clergy  but  two  individuals 
appear  to  have  distinguished  themselves  as  ecclesiastical 
authors,  neither  of  whom,  however,  could  be  compared  per- 
haps with  a  Tertullian,  a  Clement,  or  an  Origen  —  the  pres- 
byter Caius,  whom  we  have  already  noticed  as  an  opponent  of 
the  Montanists,  and  the  presbyter  Novatian,  who  has  also 
been  mentioned.  Of  the  writings  of  the  former  none  have 
come  down  to  us :  of  the  latter  we  have  some  brief  expositions 
of  the  more  important  Christian  doctrines,  particularly  of  the 
doctrine  of  Christ's  divinity  and  of  the  Trinity.  According 
to  Jerome  (s.  70),  this  work  was  an  abstract  of  a  larger  work 
by  Tertullian.  At  all  events,  however,  this  author  was  some- 
thing more  than  a  mere  imitator  of  another's  intellectual 
views.  His  work  shows  that  he  had  a  mind  of  his  own. 
Without  possessing  the  power  and  depth  of  Tertullian,  he  had 
a  more  decidedly  intellectual  bent.* 

Next  we  have  from  him  a  treatise  on  the  Jewish  laws 
respecting  food,  consisting  of  a  playful  allegorical  exposition 
of  them,  with  the  design  of  showing  that  they  are  no  longer 
binding  on  Christians,  j  From  the  production  itself  we  learn 

*  Novatian's  adversary,  the  Roman  bishop  Cornelius,  seems,  in 
Euseb.  1.  VI.  c.  43,  manifestly  to  allude  to  this  writing,  when  he  calls 

Novatian  o   laypa.'riar'fa)   o   rv;   ixx,Xt)ffta,ff<rtx>is   \**ltif»*t    &npt**l9vnt*      A 

remark  which  doubtless  suggests  also  the  fact  that  such  a  phenomenon 
•was  not  very  common  among  the  clergy  of  Rome, 

f  Jerome  names  this  work  as  one  which  came  from  Novatian,  and  also 
two  others,  on  the  sabbath  and  on  circumcision,  cited  by  Novatian  as  two 
letters  that  had  preceded  this  letter  to  his  church ;  in  which  letters  he 
designed  to  show  quse  sit  vera  circumcisio  et  quod  verum  sabbatum. 


CAIUS — NOVATIAN — MINUCIUS  FELIX.  453 

that  it  was  written  by  a  bishop,  removed  at  a  distance  from 
his  church  by  persecution,  who  maintained  a  constant  corre- 
spondence with  them,  and  sought  to  guard  them  from  being 
led  astray  by  pagans,  Jews,  and  heretics  ;  all  which  perfectly 
suits  the  Roman  church,  there  being  many  Jews  at  Rome. 
The  only  difficulty  is,  to  see  how  this  writing  could  have 
come  from  a  presbyter :  the  author  speaks  as  no  one  but  a 
bishop  could  at  that  time  speak  to  his  church.  We  know, 
moreover,  from -the  letter  of  Cornelius,  that  during  the  Decian 
persecution  Novatian  had  not  removed  from  Rome.  We  must 
therefore  call  to  mind  the  relation  in  which  Novatian  stood  to 
the  churches  which  acknowledged  him  as  their  bishop  ;  and  the 
most  natural  hypothesis  is,  that  he  wrote  this  work  under  the 
first  persecution  of  Valerian,*  b^  which  so  many  bishops  were 
separated  from  their  churches. 

Lastly,  we  may  mention,  as  belonging  to  the  Roman  church, 
a  man  whose  felicitous  and  dialogical  expositions,  full  of 
vivacity,  replete  with  good  sense,  and  pervaded  by  a  lively 
Christian  feeling,  give  him  an  important  place  among  the 
Apologists  of  this  period — Minucius  Felix,  who,  according  to 
Jerome,  before  his  conversion  to  Christianity  had  acquired 
reputation  at  Rome  as  an  advocate.  He  lived,  probably,  in 
the  first  half  of  the  third  century,  but  before  Cyprian,  who 
made  use  of  his  writings.  We  have  already  had  occasion  to 
make  some  extracts  from  this  Apologetical  Dialogue,  which 
is  entitled  the  Octavius. 


We  pass  now  to  the  teachers  of  the  Alexandrian  school, 
concerning  whose  relation  to  the  progressive  development  of 
the  church  we  have  spoken  in  a  previous  part  of  this  history. 
Of  the  individual  whom  we  find  named  as  the  first  eminent 
teacher  of  this  school,  Pantsenus  (Ilavrcuvoe),  the  philosopher 
converted  to  Christianity,  no  written  remains  have  reached 
us.  Our  only  knowledge  of  him  is  through  his  disciple 
Clement. 

Titus  Flavins  Clemens  did  not  become  a  Christian  till  he 

had  reached  the  ripe  age  of  manhood.     On  this  account  he 

classed  himself  with  those  who  abandoned  the  sinful  service  of 

paganism  for  faith  in  the  Redeemer,  and  received  from  him 

*  See  vol.  I.  p.  189. 
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the  forgiveness  of  their  sins.*  By  free  inquiry  he  convinced 
himself  of  the  truth  of  Christianity,  after  he  had  acquired  an 
extensive  knowledge  of  the  systems  of  religion  and  of  the 
philosophy  of  divine  things  known  at  his  time  in  the  enlightened 
world. •)•  This  free  spirit  of  inquiry,  which  had  conducted  him 
to  Christianity,  led  him,  moreover,  after  he  had  become  a 
Christian,  to  seek  the  society  of  eminent  Christian  teachers  of 
different  mental  tendencies  in  different  countries.  He  informs 
usj  that  he  had  had  various  distinguished  men  as  his  teachers ; 
an  Ionian  in  Greece,  one  from  Crelo-Syria,  one  in  Magna 
Grecia  (Lower  Italy),  who  came  originally  from  Egypt,  an 
Assyrian  in  Eastern  Asia  (doubtless  Syria),  and  one  of  Jewish 
descent  in  Palestine.  He  finally  took  up  his  abode  in  Egypt, 
where  he  met  with  a  very  great  Gnosticus,  who  had  penetrated 
most  profoundly  into  the  spirit  of  scripture.  The  last  was 
doubtless  none  other  than  Panteenus.  Eusebius  not  only 
explains  it  so,  but  also  refers  to  a  passage  in  the  Hypotyposes 
of  Clement,§  where  he  has  named  him  as  his  instructor. 
Perhaps  when  Pantaenus  entered  on  the  missionary  tour  which 
has  already  been  mentioned,  Clement  became  his  successor  in 
the  office  of  catechist,  and  at  the  same  time,  or  still  later,  a 
presbyter  in  the  Alexandrian  church.  The  persecution  under 
Septimius  Severus,  in  the  year  202,  probably  compelled  him 
to  retire  from  Alexandria.  ||  But  after  this  juncture  both  the 
history  of  his  life  and  place  of  his  residence  are  involved  in  great 
obscurity.  We  only  know  that,  in  the  beginning  of  the  reign 
of  the  emperor  Caracalla,  he  was  at  Jerusalem,  whither  even 
at  this  early  period  many  Christians,  especially  ecclesiastics, 
were  accustomed  to  travel,  partly  for  the  purpose  of  surveying 
with  their  own  eyes  the  places  rendered  sacred  by  the  memo- 
rials of  religion,  and  partly  for  the  advantages  which  a  more 
familiar  knowledge  of  these  countries  might  furnish  for  eluci- 
dating the  scriptures.  Alexander  bishop  of  Jerusalem,  who  was 
at  that  time  in  prison  on  account  of  the  faith,  recommended 
him  to  the  church  at  Antioch,  whither  he  was  travelling,  by 
a  letter,  in  which  he  called  him  a  virtuous  and  tried  man,  and 
intimated  that  he  was  already  known  to  the  Antiochians.^" 

*  Paedagog.  lib.  II.  c.  8,  f.  176. 

t  navT«v  $/«  xt'tous  IxS^v  avw.    Euseb.  Prseparat.  Evangel,  lib.  II.  c.  2. 

J  Strom,  lib.  I.  f.  274.  §  Lib.  VI.  c.  13. 

j|  Euseb.  lib.  VI.  c.  3.  f  Euseb.  lib.  VI.  c.  11. 
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We  have  three  works  from  his  hand,  which  form,  as  it  were, 
a  connected  series,  since  his  starting  point  is  the  idea  that  the 
divine  teacher  of  mankind,  the  Logos,  first  conducts  the  rude 
heathen,  sunk  in  sin  and  idolatry,  to  the  faith,  then  still  fur- 
ther reforms  their  lives  by  moral  precepts,  and  finally  elevates 
those  who  have  undergone  this  moral  purification  to  that  pro- 
founder  knowledge  of  divine  things,  which  he  calls  Gnosis. 
Thus  the  Logos  appears  first  as  exhorting  sinners  to  repent- 
ance, converting  the  heathen  to  the  faith  (TTPOT^EKTIKOC)  ;  then 
as  forming  the  life  and  conduct  of  the  converted  by  his  disci- 
pline (Trcudaywyo'e)  ;  and,  finally,  as  a  teacher  of  the  Gnosis  to 
those  who  are  purified.*  This  fundamental  idea  is  the  con- 
necting thread  of  his  three  works,  which  still  remain  —  the 
apologetical  or  protreptic,  the  ethical  or  pedagogic,  and  the 
one  containing  the  elements  of  the  Gnosis  or  the  Stromata.f 
Clement  was  not  a  man  of  systematic  mind.  Many  hetero- 
geneous elements  and  ideas,  which  he  had  received  in  his 
various  intercourse  with  different  minds,  were  brought  together 
by  him  —  a  fact  which  we  occasionally  perceive  in  his  Stromata, 
and  which  must  have  been  still  more  clearly  evinced  in  his 
Hypotyposes  (hereafter  to  be  noticed),  if  Photius  has  rightly 
understood  him.  By  occasional  flashes  of  intellect  he  without 
doubt  gave  a  stimulus  to  the  minds  of  his  disciples  and  readers, 
as  we  see  particularly  from  the  example  of  Origen.  Many  frag- 
mentary ideas,  sketched  with  masterly  power,  and  containing 
the  germs  of  a  thorough,  systematic  theological  system,  lie 
scattered  in  his  works  amidst  a  profusion  of  vain  and  hollow 
speculations. 

As  regards  his  Stromata,  the  design  of  this  work,  as  he 
himself  testifies  more  than  once,  was  to  bring  together  a 
chaotic  assemblage  of  truth  and  error  out  of  the  Greek  philo- 
sophers and  the  systems  of  the  Christian  sects,  in  connection 
with  fragments  of  the  true  Gnosis.  Each  should  find  out  for 
himself  what  suited  his  case  :  it  was  his  aim  to  excite  inquiry 
rather  than  to  teach,  and  frequently  he  has  purposely  done 
no  more  than  hint  at  the  truth  where  he  feared  to  give  offence 
to  believers  (TTIOTIKOTC)  who  were  as  yet  incapable  of  compre- 


rriv   a-raxaXyv^/v  TOU  Xoyou.     PffldagOg.  1.  I.  C.  1. 

t  Like  the  similar  word,  wros,  a  usual  designation  at  that  time  for 
works  of  miscellaneous  contents. 
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bending  these  ideas.  The  eighth  book  of  this  work  is  wanting, 
for  the  fragment  of  dialectical  investigations  which  at  present 
appears  under  the  name  of  the  eighth  book  of  the  Stromata 
evidently  does  not  belong  to  this  work.  As  early  as  the  times 
of  Photius  the  eighth  book  was  already  lost.* 

We  have  to  regret  the  loss  of  the  vTrorvTrwVeig  of  Clement,  f 
in  which  he  probably  gave  samples  of  dogmatic  investigations 
and  expositions  on  the  principles  of  the  Alexandrian  Gnosis. 
Fragments  of  this  work,  consisting  of  short  expositions  of 
some  of  the  catholic  epistles  which  have  come  down  to  us  in 
the  Latin  translation,!  perhaps  also  the  fragment  of  the 
cirXoyai  etc  T&V  TTpo^rjTiKbtfj  belong  to  this  class.  From  the 
larger  work  it  was  customary  to  make  abstracts  relating  to 
particular  parts  of  the  sacred  scriptures  for  common  use,  and 
several  of  these  abstracts  have  been  preserved  to  our  times, 
which  may  have  contributed,  with  other  causes,  to  the  loss  of 
the  entire  work. 

A  somewhat  enigmatical  appearance  is  presented  in  the 
fragment  of  an  abstract  from  the  writings  of  Theodotus,  and 
of  the  SiSaffKaXia  avaTo\iKr]  (that  is,  of  the  theosophic  doctrine 
of  Eastern  Asia),  which  has  been  preserved  among  the  works 
of  Clement,  a  document  of  the  highest  value  for  an  acquaint- 
ance with  the  Gnostic  systems.  It  is  perhaps  the  fragment  of 
a  critical  collection  which  Clement  had  drawn  up  for  his  own 
use  during  his  residence  in  Syria.  Of  Clement's  work  on  the 
time  of  the  passover,§  and  of  his  dissertation,  Tig  6  o-w^o'/jtvoc 
TrXovo-toc,  which  is  so  instructive  for  the  history  of  Christian 
^thics,  we  have  already  spoken. 

Origen,  who  bore  the  surname  Adamantios,  ||  was  born  in 
Alexandria  in  the  year  185.  In  regard  to  his  early  education, 
it  is  important  to  remark  that  his  father,  Leonides,  a  devout 

*  Vid.  Cod.  ill. 

f  Probably  it  should  be  translated,  Sketches,  shadings,  general  out- 
lines.    Rufinus  translates,  adumbrationes. 
I  See  vol.  II.  of  Potter's  edition. 
§  Of  a  kindred  nature  doubtless  were  also  the  contents  of  the  writing 

which  EuseblUS  cites  :   Kavuv  ixxXyfftuffrixo;,   w   -argot   roii;   'lov^a'i'^ovreis. 

||  In  case  this  surname  were  given  to  him  after  his  death,  we  must  not 
follow  the  strained  interpretation  of  Photius,  c.  118,  "  because  Origen's 
proofs  resembled  adamantine  bonds,"  but  rather  the  interpretation  of 
Jerome,  "  from  his  iron  diligence,  as  we  commonly  express  it."  Hence 
he  was  also  called  ffwra.xTvs  and  ^aXxivr^a;.  Yet  Eusebius,  1.  VI.  c. 
14,  seems  to  cite  this  cognomen  as  one  which  Origen  bore  from  the  first. 
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Christian,  and,  as  it  is  conjectured,  a  rhetorician,  was  qualified 
to  give  him  a  good  literary  as  well  as  a  pious  Christian  edu- 
cation. Both  had  an  abiding  influence  on  the  direction  of  his 
inner  life.  The  development  of  his  mind  and  his  heart  pro- 
ceeded in  his  case  step  by  step  together  ;  an  earnest  pursuit  of 
truth  and  of  holiness  never  ceased  to  be  the  actuating  ten- 
dency of  his  life.  As  we  formerly  remarked,  the  Bible  was 
not  at  that  time  reserved  exclusively  for*  the  study  of  the 
clergy,  but  was  also  the  devotional  book  of  families ;  so  we 
may  see,  from  the  example  of  Origen,  that  a  wise  use  was  also 
made  of  it  in  the  business  of  education,  and  we  may  observe 
at  the  same  time  its  happy  effects.  Leonides  made  his  son 
commit  daily  a  portion  of  sacred  scripture  to  memory.  The 
boy  took  great  delight  in  his  task,  and  already  gave  indi- 
cations of  his  profoundly  inquisitive  mind.  Not  satisfied  with 
the  explanation  of  the  literal  sense  which  his  father  gave  him, 
he  required  the  thoughts,  embodied  in  the  passages  he  had 
committed  to  memory,  to  be  fully  opened  out,  so  that  Leonides 
frequently  found  himself  embarrassed.  The  father  chid, 
indeed,  his  inconsiderate  curiosity,  and  exhorted  him  to  be 
satisfied,  as  became  his  years,  with  the  literal  sense ;  but  he 
secretly  rejoiced  in  the  promising  talents  of  the  youth,  and 
with  a  full  heart  thanked  God  that  he  had  given  him  such  a 
son.  Often,  it  is  said,  when  the  boy  was  asleep,  he  would 
uncover  his  breast,  kissing  it  as  a  temple  where  the  Holy  Spirit 
designed  to  prepare  his  dwelling,  and  congratulated  himself  in 
possessing  such  a  treasure. 

This  trait  in  the  early  character  of  Origen  already  discloses 
to  us  a  tendency  of  mind  which,  exclusively  developed,  and 
confirmed  by  a  mistaken  opposition,  betrayed  him  into  an 
arbitrary,  allegorizing  method  of  interpretation,  but  which, 
under  more  favourable  circumstances,  and  with  the  helps  and 
appliances  necessary  to  the  harmonious  education  of  the 
biblical  interpreter,  would  have  made  him  a  thorough  and 
profound  expositor  of  the  scriptures.  By  his  father  this 
inclination  was  checked  rather  than  encouraged.  But  if  the 
intellectual  and  religious  bent  of  Origen  was  determined  at  an 
early  period  by  the  influence  of  the  theological  school  at 
Alexandria,  then  this  inclination  must  have  soon  found  means 
of  nourishment,  and  ripened  to  maturity.  In  Origen,  as  we 
become  acquainted  with  him  from  his  writings,  we  clearly 
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trace  the  influence  which  Clement  had  exerted  on  his  theo 
logical  development ;  we  recognise  in  his  works  the  predomi- 
nant ideas  of  the  latter  systematically  unfolded.  Now  it  is 
certain  *  that  he  was,  at  least  when  a  boy,  a  scholar  of  Clement 
the  catechist.  But  a  youthful  indiscretion  of  Origen  (here- 
after to  be  noticed)  proves  that  at  the  time  he  followed  a 
grossly  literal  interpretation  of  sacred  scripture ;  and  he  says 
of  himself,  "  I,  who  once  knew  Christ  the  divine  Logos  only 
according  to  the  flesh  and  the  letter,  now  no  longer  know  him 
so."  j"  It  is  quite  clear  from  this,  that  in  the  formation  of  his 
first  religious  sentiments  his  father's  precepts  had  more  weight 
than  the  instructions  of  Clement,  and  that  the  influence  which 
the  Alexandrian  theological  spirit  exercised  on  his  mind  belongs 
to  a  later  period  of  his  mental  development.  We  admit  that 
much  obscurity  still  rests  on  the  history  of  his  early  training, 
which  the  poverty  of  our  materials  will  not  allow  us  to  clear 
away.  But  at  all  events  this  is  clear ;  the  religion  of  the 
heart  was  at  first  uppermost  with  Origen.  This  great  teacher, 
too,  must  be  numbered  with  those  in  whom  the  early  cultiva- 
tion of  the  feelings  by  a  pious  training  has  acted  as  a  check 
on  the  too  intellectual  tendency  of  their  later  studies. 

The  persecution  which  "befel  the  Christians  in  Egypt  under 
the  reign  of  Septimius  Severus  gave  the  youth  of  sixteen  an 
opportunity  of  displaying  the  ardour  of  his  faith.  The  example 
of  the  martyrs  fired  him  with  such  enthusiasm,  that  he  was 

*  According  to  Eusebius,  1.  VI.  c.  6  (where,  it  must  be  confessed,  the 
reading  and  the  context  render  the  passage  suspicious).  But  there  is 
still  another  witness  who  is  far  more  credible.  We  refer  to  the  words  of 
Origen's  youthful  friend,  Alexander  bishop  of  Jerusalem,  who  was 
either  born  in  Alexandria,  or  had  come  there  in  his  youth  to  place  him- 
self under  the  instructions  of  his  catechists.  In  his  letter  to  Origen  he 
thus  writes  :  "  We  recognise  as  our  fathers  those  blessed  men  who  have 
gone  before  us,  Panteenus  and  Clement,  who  was  my  master,  and  has 
been  useful  to  me,  and  whoever  besides  belongs  to  the  number  of  these 
men,  through  whom  I  became  acquainted  with  you"  Euseb.  1.  VI.  c.  14. 
Yet,  alas  !  the  earlier  influence  of  these  men  on  the  education  of  Origen 
is  involved  in  an  obscurity  which  our  deficient  means  of  information 
will  not  enable  us  to  dispel. 

t  In  Matth.  T.  XV.  s.  3,  ed.  Huet,  f.  369 :  'HptTs  &,  X^TOV  StoZ, 
rov  \byov  rov  $&ov,  xetra.  ffdgxx  xa.}  xctroc,  TO  y^ppa.  <rsr\  vorxrctvrss,  vvv 

ovxtTt  yivutrxovrts.     And  T.  XI.  s.  17,  where  he  speaks  of  an  inter- 
pretation of  the  scriptures  for  the  uvXovo-ngoi :  'Hftt7s  &  oi 
v'  ti  x»t  Xgurrov  Ton  xartx,  ffK^xa,  \yvuxa,(Jt,iY,  aX 
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ready  to  avow  himself  a  Christian  before  the  pagan  authorities, 
and  thereby  expose  himself  to  certain  death. 

Such  was  the  zeal  and  enthusiasm  of  the  Christian  youth  : 
quite  different  was  the  matured  judgment  of  the  prudent 
Christian  man,  who,  from  the  study  of  that  system  itself,  and 
from  contemplating  the  life  of  Christ  and  of  the  apostles,*  had 
learned  better  to  understand  the  nature  of  the  Christian  system 
of  morality.  He  acknowledges  that,  on  the  question  whether 
the  danger  ought  to  be  evaded  or  met,  no  general  rule  can  be 
laid  down,  but  everything  depends  on  the  particular  circum- 
stances and  on  the  call ;  that  it  requires  Christian  truthful- 
ness to  decide  the  question  in  each  individual  case.  "  A  tempta- 
tion which  overtakes  us  without  any  meddling  of  our  own," 
he  says  in  this  respect,  "  we  should  endure  with  fortitude  and 
confidence ;  but  it  is  foolhardy  not  to  avoid  it  when  we  can."f 
And  in  another  place,  where  he  is  speaking  of  Christ,  who  was 
not  deterred  by  the  prospect  of  death  from  making  his  last 
journey  to  Jerusalem,  and  of  St.  Paul,  who  was  not  hindered 
from  visiting  that  city  by  the  voices  which  warned  him  of  what 
awaited  him  there,  he  adds,  "  We  say  it  behoves  us  neither 
at  all  times  to  avoid  danger,  nor  at  all  times  to  meet  it.  But 
it  needs  the  wisdom  of  a  Christian  philosopher  to  examine  and 
decide  what  time  requires  us  to  withdraw,  and  what  to  stand 
fast,  ready  for  the  conflict,  without  withdrawing,  and  still 
more  without  fleeing."J 

When  the  father  of  Origen  was  thrown  into  prison,  the  son 
felt  impelled,  still  more  than  before,  to  go  and  meet  death 
along  with  him.  Remonstrance  and  entreaty  having  been 
tried  in  vain  to  dissuade  him  from  his  purpose,  his  mother 
could  detain  him  no  other  way  than  by  hiding  his  clothes. 
Then  the  love  of  Christ  so  far  exceeded  all  other  emotions, 
that,  seeing  himself  prevented  from  sharing  his  father's  impri- 
sonment and  death,  he  wrote  to  him,  "  Look  to  it  that  thou 
dost  not  change  thy  mind  on  our  account." 

Leonides  died  a  martyr ;  and,  as  his  property  was  confis- 
cated, he  left  behind  him  a  helpless  widow,  with  six  young 
children  besides  Origen.  The  latter  was  kindly  received  into 
the  family  of  a  rich  and  noble  Christian  lady  of  Alexandria. 
Here  he  characteristically  displayed  his  steadfast  adherence  to 

*  He  refers  to  Matt.  xiv.  13  ;  x.  23. 
f  In  Matth.  T.  X.  s.  23.  J  L.  c.  T.  XVI.  s.  1. 
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that  which  he  had  recognised  as  the  true  faith,  showing  how 
much  he  prized  it  above  all  things  else.  His  patroness  had 
become  devoted  to  a  certain  Paul  of  Antioch,  one  of  those 
Gnostics  who  so  often  resorted  from  Syria  to  Alexandria,  with 
a  view  to  propagate  their  system  in  a  modified  form  to  suit  the 
Alexandrian  taste.  This  man  she  had  adopted  ;  and  he  was 
allowed  to  hold  his  lectures  at  her  house,  which  were  attended, 
not  only  by  the  friends  of  Gnosticism  in  Alexandria,  but  also 
by  others  of  the  true  faith  who  were  curious  to  hear  some- 
thing new.  But  the  young  Origen  would  not  be  restrained  by 
any  consideration  for  his  patroness  from  freely  expressing  his 
abhorrence  of  the  Gnostic  doctrines ;  and  nothing  could  induce 
him  to  attend  these  assemblies,  since  he  would  be  obliged  to 
join  in  the  prayers  of  the  Gnostic,  and  thereby  express  his 
fellowship  with  him  in  the  faith. 

He  was  soon  enabled  to  free  himself  from  this  condition  of 
dependence.  His  knowledge  of  the  Greek  philology  and  lite- 
rature, which  he  had  continued  to  cultivate  after  the  death  of 
his  father,  qualified  him  at  Alexandria,  where  such  knowledge 
was  particularly  valued,  to  gain  his  own  subsistence  by  giving 
instruction  on  these  subjects. 

Having,  by  his  various  attainments  and  intellectual  gifts, 
by  his  zeal  for  the  cause  of  the  gospel,  and  by  his  pure,  regular 
life,  acquired  credit  even  among  the  heathens,  and  the  office 
of  catechist  at  Alexandria  having  been  vacated  in  the  perse- 
cution, he  was  applied  to  by  several  heathens  who  were  desi- 
rous of  instruction  in  Christianity ;  and,  through  the  instru- 
mentality of  this  youth,  some  were  conducted  to  the  faith,  who 
afterwards  became  renowned  as  martyrs  or  teachers  of  the 
church.  By  this  zeal  and  activity  in  promoting  the  cause  of 
Christianity,  he  continually  drew  upon  himself  the  bitter 
hatred  of  the  fanatic  multitude ;  especially  since,  without  re- 
gard to  his  own  danger,  he  showed  so  much  sympathy  for 
those  who  were  imprisoned  on  account  of  the  faith,  not  only 
visiting  them  in  their  dungeons,  but  accompanying:  them  to  the 
place  of  execution,  and  in  the  very  face  of  death  refreshing  them 
by  the  earnestness  of  his  faith  and  the  ardour  of  his  love.  Often 
was  he  rescued  by  Providence  from  threatening  danger,  when 
soldiers  had  surrounded  the  place  where  he  resided,  and  he 
was  obliged  to  fly  secretly  from  house  to  house.  At  one  time 
he  was  seized  by  a  band  of  pagans,  who  dressed  him  in  the 
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robes  of  a  priest  of  Serapis,  and  conducted  him,  thus  arrayed, 
to  the  steps  of  the  temple.  Here  they  placed  in  his  hand 
a  branch  of  palm,  which  he  was  bid  to  distribute  in  the 
customary  manner  to  those  who  entered.  Origen  did  as 
he  was  bidden,  but  said  to  those  to  whom  he  presented 
the  branches,  "  Receive  not  the  idol's  palm,  but  the  palm  of 
Christ."* 

The  successful  labours  of  Origen,  in  imparting  religious  in- 
struction, drew  on  him  the  attention  of  Demetrius  bishop  of 
Alexandria,  who  was  induced  to  confer  on  him  the  office  of  a 
catechist  in  the  Alexandrian  church.  To  this  office,  however, 
no  salary  was  then  affixed  ;  and  as  he  now  wished  to  have  it 
in  his  power  to  devote  himself  wholly  to  the  labours  of  his 
spiritual  calling,  and  to  his  theological  studies,  without  being 
interrupted  or  distracted  by  foreign  occupations,  and  as  he  did 
not  choose  to  be  dependent  on  any  one  for  the  means  of  sub- 
sistence, he  determined  to  sell  a  collection  of  beautiful  copies 
of  the  ancient  authors,  which  he  had  been  forming  at  great 
pains  for  his  own  use,  to  a  literary  amateur,  who,  in  compen- 
sation, allowed  him  for  several  years  four  oboles  a  day.  This 
was  enough  to  satisfy  the  very  limited  wants  of  Origen ;  for 
he  led  the  life  of  the  most  rigid  ascetic.  In  consequence  of  the 
views  of  theological  interpretation  he  then  held,  he  strove 
with  busy  zeal  to  attain  to  holiness,  and  sought  rigidly  to 
fulfil  whatever  he  believed  was  ordered  or  recommended  in 
the  New  Testament;  he  therefore  fell  into  many  practical 
errors,  since,  in  the  absence  of  a  sober  interpretation  of  scrip- 
ture, he  took  literally  many  of  the  Saviour's  figurative  expres- 
sions, or  else  applied  to  all  times  and  circumstances  what 
Christ  had  spoken  in  reference  only  to  particular  cases  and 
seasons.  The  most  remarkable  aberration  of  this  kind,  which 
afterwards  occasioned  him  much  vexation,  was  in  suffering  him- 
self to  be  misled  by  a  literal  understanding  of  the  passage  in 

*  Vid.  Epiphan.  h.  64.  The  story  may  in  itself  seem  improbable, 
when  we  reflect  how  likely  such  language  would  be  to  inflame  the 
fanatical  fury  of  the  Alexandrian  populace,  and  when  we  consider  what 
little  reliance  can  be  placed  on  the  authority  of  Epiphanius.  But  the 
first  of  these  considerations,  although  it  may  excite  doubt,  yet  does  not 
disprove  the  fact ;  and  Epiphanius  is  entitled  to  more  credit  than  usual 
where  he  repeats  anything  to  the  advantage  of  a  man  branded  as  a 
heretic. 
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Matt.  xix.  12,*  to  fulfil  in  his  own  case  what  he  believed  to 
be  enjoined  by  these  words  on  those  who  would  be  sure  of  en- 
tering the  kingdom  of  heaven.  It  was  a  misconception  which 
might  easily  arise  from  a  one-sided  asceticism,  and  from  that 
method  of  scriptural  interpretation,  and  which  was  fostered  by 
many  a  tract  then  in  circulation. f  But  although  such  errors, 
arising  out  of  what  is  holiest  in  man,  should  always  be  treated 

*  The  correctness  of  this  fact  has,  it  is  true,  been  very  recently  called 
in  question  by  Prof.  Schnitzer,  "Origines  ueber  die  Grundlehren  der 
Glaubenswisseuschaft,"  and  by  Dr.  Baur  in  his  critique  on  this  work, 
Jahrbiicher  fur  wissenschaftliche  Kritik.  Mai  1837,  Nr.  85.  But  still  I 
must,  with  Dr.  Engelhardt,  in  the  Studien  undKritiken,  Jahrgangl838, 
Istes  Heft,  S.  157,  and  Dr.  Redepenning,  in  his  Monographic  ueber  Ori- 
genes,  adhere  to  the  contrary  opinion.  Eusebius,  whose  notices  concern- 
ing Origen  are  derived  from  the  most  authentic  sources,  is  generally 
(1.  VI.  c.  8)  a  trustworthy  witness  ;  and  his  account  of  a  matter  of  this 
sort  we  should  not  be  at  all  warranted  to  put  down  as  false  without  the 
most  weighty  reasons.  It  is  not  to  be  conceived  that  he  would  allow 
himself  to  be  imposed  upon  by  any  rumour  growing  out  of  a  wrong  in- 
terpretation of  facts,  and  the  less  so,  as  he  could  have  no  inclination 
whatever  blindly  to  adopt  such  a  rumour ;  for  he  did  everything  in  his 
power  to  exalt  Origen,  and  such  a  step,  even  in  the  opinion  of  Eusebius, 
although  he  strongly  insists  upon  the  good  motive  which  led  to  it,  still 
requires  the  excuse  fytvos  cir&ov;,  as  he  expresses  it.  Origen  himself 
says  in  fact  (in  the  passage  referred  to,  Matth.  T.  XV.  s.  3)  that  he  was 
once  inclined  to  the  literal  interpretation,  out  of  which  that  misconception 
arose.  In  the  fulness  of  detail  with  which  he  there  treats  this  subject, 
— in  his  manner  of  speaking  of  the  mischievous  consequences  of  such  a 
step, — we  seem  to  hear  one  who  speaks  from  his  own  painful  experience, 
and  holds  up  his  own  example  as  a  warning  to  others.  It  is  nothing 
strange  if  a  certain  delicacy  of  feeling  restrains  him  from  expressly 
avowing  that  this  is  the  case.  Assuredly,  therefore,  from  the  words,  "  he 
would  not  have  spent  so  much  time  on  this  subject"  (tl  ^  xeu  \<a^a- 
xttpiv  Touf  ToX^fravraj),  it  cannot,  with  any  justice,  be  inferred  that 
he  observed  this  only  in  others. 

f  Philo,  opp.  f.  186:  ""E^syvoi^/o-SJfva/  oipsivov,  %  v^o?  rwMtrimt  txvojtovs 
Xurruv.  See  moreover  a  gnome  of  Zi'gn?,  12,  which  was  widely  cir- 
culated among  the  Alexandrian  Christians  ;  according  to  the  translation 
of  Kufinus :  Omne  membrum  corporis,  quod  suadet  te  contra  pudicitiam 
agere,  abjiciendum.  These  gnomes,  by  the  way,  came  neither  from  a 
Roman  bishop  by  the  name  of  Sextus  (whether  the  first  or  the  second), 
as  Rufinus  supposed ;  nor,  as  was  the  opinion  of  Jerome  (V.  ep.  ad 
Ctesiphon),  from  a  heathen  Pythagorean  :  but  they  are  the  work  of  some 
man  who,  from  certain  Platonic  and  Gnostic  maxims,  and  sentiments 
of  scripture  wrested  out  of  their  proper  connection,  had  drawn  up  for 
himself  a  system  of  morals,  the  highest  aim  of  which  was  the  a.#a.6&iu. 
A  moral  system  pervaded  by  the  spirit  of  the  gospel  is  not  to  be  found 
therein,  but  at  best  many  lofty  maxims,  along  with  many  perverse  ones. 
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with  the  greatest  gentleness,  yet  there  are  at  all  times  too  many 
who,  having  but  one  standard  for  all,  judge  the  more  harshly 
of  aberrations  of  this  kind,  the  more  the  principle  from 
which  alone  even  such  acts  of  enthusiastic  extravagance  can 
proceed  lies  remote  from  their  own  carnal  sense  and  dull 
intellects.  Origen  speaks  from  experience  when  he  takes 
notice  of  those  who,  by  similar  misconceptions  and  similar 
false  steps,  have  drawn  discredit  upon  themselves,  not  only 
with  the  unbelieving  world,  but  likewise  with  those  who  will 
sooner  pardon  any  other  human  frailty  than  those  errors  which 
spring  out  of  a  mistaken  fear  of  God  and  an  immoderate 
longing  after  holiness.  *  When  the  bishop  Demetrius  first  heard 
of  the  transaction,  he  acknowledged  in  the  midst  of  the  error 
the  purity  of  the  motive,  though  afterwards  he  made  use  of 
this  false  step  to  Origen's  prejudice. 

An  important  point  would  be  gained  if  we  could  accurately 
determine  the  precise  time  and  manner  in  which  Origen  passed 
— to  speak  in  the  Alexandrian  style — from  the  Triune  to  the 
yvwaiQ.  After  what  has  been  said  with  regard  to  Clement's 
peculiar  mental  bias,  it  is  impossible  to  doubt  that,  if  Origen, 
as  a  theologian,  was  his  immediate  disciple,  he  would  from 
the  first  have  been  stimulated  by  Clement  to  gain  a  thorough 
acquaintance  with  the  systems  of  the  Greek  philosophy  and 
with  the  different  heresies,  as  indeed  the  liberal  spirit  of  the 
Alexandrian  theology  required  that  he  should  do.  But  pro- 
bably the  original  turn  of  Origen's  mind  was  of  a  far  more 
decided  and  determinate  character.  There  was  in  his  case  no 
mutual  interpenetration  of  the  elements  which  subsisted  along- 
side each  other  in  his  mind.  The  practical  Christian  element, 
the  ascetical,  and  the  literary  element  never  kindly  inter- 
mingled. He  says  himself  that  it  was  an  outward  motive 
that  first  led  him  to  busy  himself  with  the  study  of  the 
Platonic  philosophy,  and  to  make  himself  better  acquainted 
generally  with  the  systems  of  those  who  differed  from  himself. 
The  moving  cause  was  his  intercourse  with  heretics  and  pagans 
who  had  received  a  philosophical  education.  Attracted  by 
his  great  reputation,  such  persons  entered  with  him  upon  the 
discussion  of  religious  topics,  and  so  forced  him  both  to  give 
them  a  reason  of  his  own  faith,  and  to  refute  the  objections 
which  they  brought  against  it.  On  this  point  he  thus  expresses 
*  In  Matth.  s.  3,  T.  XV.  f.  367. 
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himself  in  a  letter  in  which  he  defends  himself  for  bestowing 
his  time  on  the  Greek  philosophy:  "When  I  had  wholly 
devoted  myself  to  the  promulgation  of  the  divine  doctrines, 
and  the  fame  of  my  skill  in  them  began  to  be  spread  abroad,  so 
that  both  heretics  and  others,  such  as  had  been  conversant  with 
the  Greek  sciences,  and  particularly  men  from  the  philosophical 
schools,  came  to  visit  me,  it  seemed  to  rne  necessary  that  I 
should  examine  the  doctrinal  opinions  of  the  heretics,  and  what 
the  philosophers  pretended  to  know  of  the  truth."  Accord- 
ingly he  proceeds  to  tell  us  that  he  had  attended  the  lectures 
of  the  teacher  of  philosophical  science,  with  whom  Heraclas, 
a  convert  of  Origen's,  had  already  spent  five  years.  As  he 
here  particularizes  an  individual  known  at  that  time  in  Alex- 
andria, simply  as  the  teacher  of  philosophy,  chronology  would 
naturally  lead  us  to  think  of  the  famous  Ammonius  Saccas, 
the  teacher  of  the  profound  Plotinus,  from  whose  hand  the 
chaotic  eclecticism  of  the  Neo-Platonists,  that  compound  of 
Oriental  and  Grecian  elements,  received  a  more  definite  shape. 
Add  to  this,  that  Porphyry,  in  his  work  against  Christianity, 
expressly  calls  Origen  a  disciple  of  this  Ammonius.* 

*  For  there  can  be  no  doubt  on  this  point,  viz.  that  Porphyry,  in 
Euseb.  1.  VI.  c.  1 9,  meant  this  Ammonius,  although  Eusebius  confounds 
him  with  the  church-teacher  Ammonius,  who  wrote  a  Harmony  of  the 
Gospels,  still  extant,  and  a  book  on  the  agreement  between  Moses  and 
Jesus.  There  were,  at  periods  not  very  far  remote  from  each  other,  and 
in  Alexandria  itself,  a  pagan  Ammonius,  highly  distinguished  among  the 
learned, — a  Christian  Ammonius, — and  two  Origens.  We  may  here 
remark  that,  when  Porphyry  says  of  Origen,  "EA.AHV  lv  'Ixxva-t  vatltv- 
4^5  Xoyots,  v^s  TO  p>Kofia,goy  t?uxttX&  roKpyipa.  (he  became  an  apostate 
to  the  religion  of  the  barbarians),  one  part  of  the  assertion  has  its  truth ; 
namely,  that  Origen,  from  the  first,  had  been  disciplined  in  the  Greek 
literature ;  but  it  was  a  false  insinuation  of  Porphyry  that  he  had  been 
educated  in  paganism.  We  cannot  suppose  that  Porphyry,  in  this  case, 
confounded  the  two  persons  bearing  the  name  of  Origen,  for  he  knew 
them  both.  I  agree  with  Dr.  Redepenning,  in  his  Monographic  ueber 
Origenes,  that  the  reasons  adduced  by  Hitter  are  by  no  means  sufficient 
to  refute  the  hypothesis, — that  the  philosopher  whose  lectures  Origen  at- 
tended was  Ammonius  Saccas.  Although  several  philosophers  taught  at 
Alexandria,  still  the  words  which  Origen  employs,  Uae.au,  <ru  ^  i  %  a.  «•  - 
x. a.  A. a  ruv  tfnXotro(f>uv  [ta.Qyipa.ruv,  naturally  suggest  the  famous  one ; 
and  chronology  points  to  the  Ammonius  in  question.  And  even  though 
Ammonius  sprang  from  Christian  parents,  and  again  relapsed  into  pagan- 
ism, yet  this  is  no  sufficient  reason  for  maintaining  that  Origen  must  have 
had  scruples  about  hearing  him, — being,  as  he  was,  a  famous  teacher  of 
the  Platonic  philosophy.  Moreover,  it  is  a  point  still  open  to  inquiry, 
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From  this  time  began  the  great  change  in  the  theological 
direction  of  Origen's  ideas.  It  now  became  his  endeavour  to 
trace  the  vestiges  of  truth  in  all  human  systems  ;  to  examine 
all  things,  that  he  might  everywhere  separate  the  true  from 
the  false.  His  residence  in  Alexandria,  the  common  resort 
of  widely  different  sects  ;  his  journey  to  Rome  (in  the  year 
211)  ;  his  travels  to  and  within  Palestine,  to  Achaia,  to  Cap- 
padocia;  gave  him  opportunity,  as  he  himself  tells  us,*  of 
visiting  those  who  pretended  to  any  extraordinary  knowledge, 
and  of  becoming  acquainted  with  and  examining  their  doc- 
trines. He  made  it  a  principle  not  to  suffer  himself  to  be 
governed  by  the  traditional  opinion  of  the  multitude,  but  to 
hold  fast  as  truth  that  only  which  he  found  to  be  true  after 
unbiassed  examination.  This  principle  he  expresses  in  a  prac- 
tical application  of  Math.  xxii.  19,  20  :  "  We  here  learn  from 
our  Saviour  that  we  are  not,  under  the  pretext  of  piety,  to 
pin  our  faith  on  that  which  is  said  by  the  multitude,  arid 
which  therefore  stands  on  high  authority  ;  but  on  that  which 
results  from  examination  and  logical  conclusion  from  admitted 
truth  ;  for  it  is  well  to  remark  that,  when  he  was  asked  whether 
men  should  pay  tribute  to  Caesar  or  not,  he  not  only  expressed 
his  own  opinion,  but,  having  asked  them  to  show  him  a  penny, 
he  inquired,  Whose  image  and  superscription  is  this  ?  and  when 
they  said  It  is  Caesar's,  he  answered  that  men  should  give  unto 
Caesar  the  things  that  are  Caesar's,  and  not,  under  the  pretext 
of  religion,  deprive  him  of  what  was  his  own."f  Hence  the 
mildness  with  which  Origen  judged  of  those  who  erred,  an 
instance  of  which  we  possess  in  the  following  beautiful  remark 
on  John  xiii.  8  :  "  It  is  clear  that,  although  Peter  said  this 
in  a  good  and  respectful  disposition  towards  his  Teacher,  yet 
he  said  it  to  his  own  hurt.  Life  is  full  of  this  kind  of  sins, 
committed  by  those  who  in  their  faith  mean  what  is  right,  but 
who  out  of  ignorance  say,  or  even  do,  what  leads  to  the  con- 
trary. Such  are  those  who  say,  Thou  shalt  not  touch  this, 

whether  the  descent  of  Ammonius  from  Christian  parents  is  an  ascer- 
tained fact. 

""   C.  Cels.  1.  VI.  C.  24  :   HoXXou;   \x.ft^\6oiT^   rovrov;   <r»5?   yv;,    xa,}  rol/i 


t  In  Matth.  T.  XVII.  s.  26,  f.  483  :  M»j  ™?  M  rut 

KB.\  $iei   T6VTO  Iv5e|a/j   Qottvo  pivots,   •ff^a.ffii    rrii    ti;    6tov    i 
aXXa  vfo  rtjf   'tZtrciffius  xctt   T^S   a«flXW/aj   rou  Xoyov  W 
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thou  shall  not  taste  that,  thou  shalt  not  handle  the  other.  Col. 
ii.  21,  22.  But  what  shall  we  say  of  those  who,  in  the  sects, 
are  driven  about  by  every  wind  of  doctrine ;  who  set  forth 
that  which  is  soul-destroying  as  saving  doctrine;  and  who 
frame  to  themselves  false  notions  of  the  person  of  Jesus,  under 
the  supposition  that  they  honour  him  thereby?  "* 

By  this  liberality  of  mind  it  was  the  happiness  of  Origen 
to  reconcile  to  the  simple  doctrine  of  the  gospel  many  heretics, 
particularly  Gnostics,  with  whom  he  came  in  contact  at  Alex- 
andria. One  remarkable  example  of  this  sort  was  that  Am- 
brosius,  a  wealthy  man  in  Alexandria,  who,  dissatisfied  with 
the  way  in  which  Christianity  had  been  set  forth  to  him  in  the 
common  representations  of  the  church-teachers,  had  sought, 
and  supposed  that  he  had  found,  a  more  spiritual  conception 
of  it  among  the  Gnostics ;  until,  by  the  influence  of  Origen, 
he  was  convinced  of  his  error,  and  rejoiced  now  to  find,  under 
his  teaching,  the  right  Gnosis  at  the  same  time  with  the  true 
faith. t  He  now  became  Origen's  warmest  friend,  and  endea- 
voured especially  to  promote  his  literary  labours  for  the  good 
of  the  church. 

If  Origen,  after  having  been  taught,  by  his  own  experience, 
the  errors  resulting  from  a  grossly  literal  interpretation  of 
scripture,  and  the  hurtful  consequences  to  which  it  might  lead, 
passed  to  the  other  extreme  of  an  arbitrary  allegorising  method 
of  exposition,  his  conscientious  and  zealous  endeavours  to  avail 
himself  of  every  help  which  was  available  for  restoring  to  its 
original  condition,  and  for  rightly  understanding,  the  literal 
text  of  scripture,  deserve  the  greater  esteem.  To  this  end 
he  commenced  the  study  of  Hebrew  after  he  had  arrived  at 
the  age  of  manhood, — a  task  of  some  difficulty  to  a  Greek. 
He  undertook  an  emendation  of  the  biblical  manuscripts,  by 
comparing  them  with  one  another.  He  is  therefore  the  creator 
of  sacred  literature  among  the  Christians.  Still  his  arbitrary 
principles  of  interpretation  prevented  the  full  realization,  in 
his  own  case,  of  all  the  good  results  which  might  other- 
wise have  been  expected  from  it.  Many  pregnant  ideas  were 
scattered  abroad  by  him,  which,  to  lead  to  fruitful  results, 
only  needed  to  be  applied  in  a  different  way  from  that  which 

*  In  Joann.  T.  XXXII.  §  5. 

t  See  the  words  to.  Ambrosias,  T.  Evang.  Joaan.  p.  99,  cited  on  a  for- 
mer occasion. 
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his  own  one-sided  speculative  bent  and  his  mistaken  notions  of 
inspiration  had  allowed. 

As  the  number  of  those  who  now  resorted  to  him  for  reli- 
gious instruction  continued  to  increase,  while  his  literary  labours 
on  the  Scriptures,  which  extended  over  a  still  widening  field, 
claimed  a  greater  share  of  his  attention,  Origen,  therefore, 
in  order  to  gain  the  necessary  leisure,  shared  the  duties  of 
catechist  with  his  friend  Heraclas ;  assigning  to  the  latter 
the  preparatory  religious  instruction,  and  reserving  for  himself 
the  exacter  teaching  of  the  more  advanced,* — a  division  of 
labour  which  probably  had  reference  to  the  two  classes  of 
catechumens  of  which  we  have  formerly  spoken. f 

The  division  of  his  official  labours  in  this  department  enabled 
him  to  enlarge  the  sphere  of  his  activity  as  a  teacher  of  the 
church,  and  to  establish  a  sort  of  preliminary  school  to  the 
Christian  Gnosis,  by  a  course  of  lectures  on  what  the  Greeks 
assigned  to  the  Encyclopedia,  or  general  circle  of  education, 
and  on  philosophy.  In  these  lectures  (as  we  learn  from  the 
account  which  his  disciple,  Gregory  Thaumaturgus, — in  a 
work  hereafter  to  be  noticed, — has  given  us  of  Origen's  method 
of  teaching)  he  expounded  to  his  pupils  all  the  ancient  philo- 
sophers in  whom  a  moral  and  religious  element  was  to  be  found, 
and  sought  to  train  them  to  that  mental  freedom  which  would 
enable  them  in  every  case  to  separate  the  truth  from  its 
admixture  of  falsehood.  Thus  he  has  earned  the  great  praise 
of  having  diffused  a  more  liberal  system  of  Christian  and 
scientific  education,  as  the  school  that  he  formed  sufficiently 
testifies.  It  was  also  his  lot  to  lead  many,  whom  a  mere 
love  of  science  had  drawn  to  him,  by  gradual  steps  to  a  faith 
in  the  gospel ; — first  inspiring  in  them  a  longing  after  divine 
things;  then  pointing  out  to  them  the  inadequacy  of  the 
Greek  systems  of  philosophy  to  satisfy  the  religious  wants 
of  human  nature ;  and  finally  exhibiting  to  them  the  doc- 
trine of  Scripture  concerning  divine  things,  contrasted  with 
the  doctrines  of  the  ancient  philosophers.  His  course  of 
instruction  ended  with  his  lectures  on  the  interpretation  of 
Scripture,  which,  following  the  principles  unfolded  in  the 
earlier  studies,  gave  him  an  opportunity  to  exhibit  his  whole 
theologico  -  philosophical  system,  or  his  whole  Gnosis,  in 
single  investigations  and  remarks.  Many  of  those  whom 
*  Euseb.  lib.  VI.  c.  15.  t  See  vol.  I.  p.  423. 
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Origen  was  enabled  thus  gradually  to  bring  to  the  know- 
ledge and  to  the  love  of  the  gospel,  became  afterwards  zealous 
and  influential  teachers  in  the  church. 

Ambrosius,  whom  we  mentioned  above  as  the  friend  of 
Origen,  took  a  special  interest  in  his  scientific  labours.  Origen 
used  to  call  him  his  work-driver  (Ipyo^twfcr^c).  He  not  only 
excited  him  by  his  questions  and  exhortations  to  many  inquiries, 
but  also  employed  his  great  wealth  in  providing  him  with  the 
means  of  pursuing  expensive  investigations  ;  such,  for  instance, 
as  could  not  be  carried  on  without  the  purchase  or  collation  of 
manuscripts.  He  furnished  him  with  seven  ready  scribes,  who 
were  to  relieve  each  other  as  his  amanuenses,  besides  others  to 
transcribe  everything  in  a  fair  copy.  Of  this  friend,  Origen 
says  in  one  of  his  letters,*  "  He  who  gave  me  credit  for  great 
diligence,  and  a  great  thirst  after  the  divine  word,  has,  by  his 
own  diligence  and  his  own  love  of  sacred  science,  convinced 
himself  how  much  he  was  mistaken.  He  has  so  far  outdone 
me,  that  I  am  in  danger  of  not  coming  up  to  his  requisitions. 
The  collation  of  manuscripts  leaves  me  no  time  to  eat ;  and 
after  meals  I  can  neither  go  out  nor  enjoy  a  season  of  rest ; 
but  even  at  those  times  I  am  compelled  to  continue  my  philo- 
logical investigations  and  the  correction  of  manuscripts.  Even 
the  night  is  not  granted  me  for  repose,  but  a  great  part  of  it 
is  claimed  for  these  philological  inquiries.  I  will  not  mention 
the  time  from  early  in  the  morning  till  the  ninth  and  some- 
times the  tenth  hour  of  the  day  ;f  for  all  who  take  pleasure  in 
such  labours  employ  those  hours  in  the  study  of  the  divine 
word,  and  in  reading." 

Ambrosius  urged  Origen  to  publish  the  results  of  his  theo- 
logical labours,  in  order  to  extend  the  benefit  of  them  to  the 
whole  church,  and  thus  to  counteract  the  influence  of  the 
Gnostics,  who  had  contrived  to  gain  popularity  by  their  pre- 
tensions to  a  profounder  knowledge.  This  object  is  assigned 
by  Origen  himself  as  the  motive  of  his  labours,  at  the  close  of 
the  fifth  book  of  his  commentary  on  the  gospel  of  St.  John, 
which  was  in  part  aimed  against  the  Gnostic  Heracleon.  "As 
at  present  the  heterodox,"  he  says,  "  under  cover  of  Gnosis, 
set  themselves  against  God's  holy  church,  and  scatter  abroad 
voluminous  works,  which  promise  to  make  plain  the  evange- 

*  T.  I.  opp.  ed;  de  la  Rue,  f.  3. 

f  Till  three  or  four  o'clock  P.M.  according  to  our  reckoning. 
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lical  and  apostolical  writings  ;  so,  if  we  remain  silent,  without 
placing  the  sound  and  true  doctrines  by  their  side,  they  will 
succeed  in  beguiling  the  hungry  souls,  who,  for  want  of  whole- 
some nourishment,  hasten  to  that  which  is  forbidden." 

He  completed  at  Alexandria  his  commentaries  on  Genesis, 
the  Psalms,  the  Lamentation  of  Jeremiah  (of  which  writings 
some  fragments  only  remain),  his  first  five  books  on  the  gos- 
pel of  St.  John,  his  tract  on  the  resurrection,  his  Stromata, 
and  his  work  "  On  Principles."*  The  last-mentioned  work 
derived  great  importance  from  the  struggle  which  it  called 
forth  between  opposite  tendencies  of  the  theological  mind,  and 
from  the  influence  which  it  had  on  the  fortunes  of  Origen  and 
of  his  school.  Platonic  philosophy  and  doctrines  of  the  Chris- 
tian faith  were  at  this  time,  still  more  than  at  a  later  period, 
blended  together  in  his  mind.  His  arbitrary  speculation  was 
afterwards  moderated  by  the  influence  of  the  Christian  spirit. 
Many  ideas  which  he  had  thrown  out  in  this  work  (rather  as 
problems,  however,  than  as  decisions)  he  afterwards  retracted  ; 
although  the  principles  of  his  system  always  remained  the 
same.  He  himself,  in  a  letter  written  to  Fabian  bishop  of 
Rome,  to  whom  his  doctrines  had  probably  been  spoken  of  as 
heretical,  subsequently  explained  that  he  had  set  forth  many 
things  in  that  book  which  he  no  longer  acknowleged  as 
true,  and  that  his  friend  Ambrosius  had  published  it  against 
his  will.f 

Yet  (as  frequently  is  the  case),  but  for  an  outward  occa- 
sion, and  the  intervention  of  personal  and  unworthy  passions, 
the  conflict  between  Origen  and  the  party  of  the  church  would 
not  have  broken  out  so  soon  at  least  as  it  did ;  especially  as 
Origen  constantly  evinced  the  greatest  forbearance  towards 
those  whose  religious  and  theological  principles  differed  from 
his  own.  The  authority  of  his  bishop,  Demetrius,  was  to  him 
a  necessary  support ;  but  this  man,  who  was  full  of  the  hier- 
archical pride  which  in  these  times  we  find  especially  rife  in 
the  bishops  of  the  large  cities,  was  excited  to  jealousy  by  the 
great  reputation  of  Origen,  and  the  honour  which  he  received 
on  particular  occasions. 

But  especially  did  the  attentions  paid  him  by  two  of  his 

TIsgi    ctg%av  —  TUV    xo(3i>QctioT/i<ruv  xcti    KP^IXUV     doyfAKTUVf    as    Origen 
himself  expresses  it  in  Joann.  T.  X.  s.  13. 

t  Vid.  Hieronym.  ep.  41,  T.  IV.  opp.  ed.  Martianay,  f.  341. 
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friends,  Alexander  bishop  of  Jerusalem,  the  friend  of  his 
youth,  and  Theoctistus  bishop  of  Csesarea  in  Palestine,  give 
the  greatest  umbrage.  The  haughty  Demetrius  had  already 
taken  it  much  amiss  that  they  had  permittted  Origen,  when 
only  a  layman,*  to  preach  in  their  churches,  f  Yet  when,  in 
obedience  to  the  call  of  his  bishop,  he  returned  to  Alexandria, 
Origen  succeeded  in  restoring  the  friendly  relations  which  had 
previously  subsisted  between  them.  In  the  year  288,  however, 
he  happened  to  make  a  journey  to  Greece  on  some  eccle- 
siastical business  of  which  we  have  no  particular  account. } 
While  upon  this  journey  he  paid  a  visit  to  his  friends  in  Pales- 
tine, by  whom  he  was  at  Csesarea  ordained  priest. 

This  was  a  step  which  Demetrius  could  forgive  neither  in 
the  two  bishops  nor  Origen.  After  the  return  of  the  latter, 
Demetrius  convened  a  synod,  composed  of  presbyters  from  his 
own  diocese,  and  of  other  Egyptian  bishops,  and  here  objected 
to  Origen  that  indiscretion  of  his  youth,  by  which  (we  must 
admit)  he  was,  according  to  the  strict  letter  of  the  eccle- 
siastical canons,  disqualified  for  holding  spiritual  orders.§  But 
it  should  have  been  considered  that  he  had  since  become  a 

*  See  vol.  I.  p.  274. 

f  There  were,  probably  in  the  year  216,  certain  warlike  demonstra- 
tions in  Alexandria,  which,  according  to  Euseb.  1.  VL  c.  19,  made  it 
unsafe  for  him  to  reside  there  any  longer ;  perhaps  the  circumstances 
which  resulted  from  the  demented  Caracalla,  having,  on  his  way  to  the 
Parthian  war,  given  up  this  city  to  the  rapacious  and  murderous  lusts  of 
his  soldiers  :  M\.  Spartian.  1.  VI.  c.  6.  It  may  be  supposed  that  the  fury 
of  the  pagan  soldiers  would  light  especially  on  the  Christians.  Origen 
betook  himself  to  Palestine,  for  the  purpose  of  visiting  his  ancient 
friends,  and,  as  he  says  himself,  (in  Joann.  T.  VI.  §  24,)  for  the  purpose 
of  tracing  the  footsteps  of  Jesus,  of  his  disciples,  and  of  the  prophets 

(lift  iffTogiotv  7&>y   i«gvav  'l*i7ou  xa,}   <ruv  fjt.ai'nTuv  aiiTou  KOLI   rav   wgofpyiTiavj. 

I  Perhaps  he  was  called  into  these  countries  for  the  purpose  of  dis- 
puting with  Gnostics,  who  had  spread  there,— his  skill  in  such  disputa- 
tions being  extensively  known.  His  dispute  with  Candidus  the  Valen- 
tinian,  the  acts  of  which  are  cited  by  Jerome,  might  lead  us  to  infer 
this. 

§  It  is  very  probable  that  the  ecclesiastical  law,  which  we  find  in  the 
17th  of  the  Apostolic  Canons,  was  already  in  force.  However,  it  by 
no  means  unconditionally  forbade  (after  the  example  of  the  Old-Testa- 
ment law,  Deut.  xxiii.)  the  election  of  an  eunuch  to  any  spiritual  order ; 
but  expressly  laid  it  down  that  whoever  had  been  subjected  to  such  a 
mischance,  without  any  fault  of  his  own,  if  otherwise  worthy,  might 
become  an  ecclesiastic;  only  I  lavrbv  &Mg*vfqMBMW  f*w  ymirfu  xkyoixd;. 
It  was  simply  designed  to  check  such  acts  of  ascetical  fanaticism. 
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very  different  man  ;  that  he  had  long  condemned  the  step  into 
which  his  youthful  zeal  had  betrayed  him.  Yet  for  this 
reason  he  was  deprived  of  the  presbyterial  rank  which  had 
been  bestowed  on  him,  and  forbidden  to  exercise  the  office  of 
a  public  teacher  in  the  Alexandrian  church.*  Having  once 
drawn  upon  himself  the  jealousy  and  hatred  of  the  bishop,  he 
could  enjoy  no  further  peace  in  Alexandria.  Demetrius  did 
not  stop  with  the  first  attack.  He  now  began  to  stigmatize 
the  doctrines  of  Origen  as  heretical — a  proceeding  for  which, 
perhaps,  some  assertions,  in  his  disputations  with  the  Gnostics, 
had  given  fresh  occasion. t 

Yet  from  his  own  internal  resources  Origen  drew  sufficient 
peace  of  mind  to  complete  his  fifth  book  on  the  gospel  of 
St.  John  amid  the  storms  at  Alexandria  (since,  as  he  says,J 
Jesus  commanded  the  winds  and  the  waves  of  the  sea)  ; 
when  he  finally  determined  to  leave  that  city,  and  to  take 
refuge  with  his  friends  at  Csesarea  in  Palestine.  But  the 
persecutions  of  Demetrius  followed  him  even  thither.  The 
bishop  now  seized  on  a  pretext  which  would  easily  procure 
him  allies  both  in  Egypt  and  out  of  Egypt.  While  the  pre- 
vailing dogmatic  spirit,  in  many  parts  of  the  church,  was 
violently  opposed  to  the  idealistic  tendency  of  Origen's  school, 
the  work  Trept  apx&v  would  furnish  abundant  materials  for  the 
charge  of  heresy.  At  a  more  numerous  synod  of  Egyptian 
bishops  Demetrius  excluded  Origen  as  a  heretic  from  the 
communion  of  the  church ;  and  the  synod  issued  against  him 
a  violent  invective.  To  this  document  Origen  alludes  when, 
in  commencing  once  more  at  Caesarea  the  continuation  of  his 
commentary  on  the  gospel  of  St.  John,  he  says  that  "  God, 
who  once  led  his  people  out  of  Egypt,  had  also  delivered  him 
from  that  land  ;  but  his  enemy,  in  this  recent  letter,  truly  at 
variance  with  the  spirit  of  the  gospel,  had  assailed  him  with  the 

*  Photius  says,  it  is  true,  that  this  same  synod  not  only  forbade  Origen 
to  exercise  the  office  of  teacher,  but  also  to  continue  to  reside  within  the 
limits  of  the  Alexandrian  church.  But  it  is  difficult  to  see  how  a  bishop 
could  at  that  time  enforce  such  a  decree.  He  could,  in  fact,  only  exclude 
him  from  the  communion  of  the  church,  and  this  was  first  done  in  the 
second  synod.  Moreover,  the  words  of  Origen  do  not  seem  to  intimate 
that  he  had  been  forced  to  leave  Alexandria. 

t  As  we  may  infer  from  the  disputation  with  Candidas  the  Valentiniau. 
Hieronym.  adv.  Rutin.  lib.  II.  f.  414,  vol.  IV. 
In  Joann.  T.  VI.  s.  I. 
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utmost  virulence,  and  roused  against  him  all  the  winds   of 
malice  in  Egypt."* 

*  We  are  in  want  of  connected  and  trustworthy  accounts  respecting 
these  events,  so  pregnant  of  consequences.  We  can  only  endeavour,  by 
a  combination  of  particulars,  to  trace  the  facts  of  the  case  as  they  really 
occurred.  It  is  certain,  indeed,  from  the  intimation  which  Eusebius 
gives,  and  from  Origen's  words,  which  have  already  been  cited,  concern- 
ing the  indiscretion  of  his  youth,  that  the  latter  was  then  also  urged 
against  him  ;  but  this  could  be  alleged  only  as  a  ground  for  excluding 
him  from  the  clerical  office.  The  other  steps  against  him  must  have 
originated  in  some  other  complaint.  Photius,  who  had  read  the  Apology 
of  Pamphilus  in  behalf  of  Origen,  says,  it  is  true,  Cod.  118,  that  Deme- 
trius accused  him  of  having  undertaken  the  journey  to  Athens  without 
his  permission,  and  of  having  procured  himself,  during  this  journey  un- 
dertaken without  his  permission,  to  be  ordained  a  presbyter, — which  cer- 
tainly would  have  been  an  infraction  of  the  laws  of  the  church  on  the 
part  of  Origen,  as  well  as  of  the  bishops.  But  if  Demetrius  brought  this 
charge  against  Origen,  still  it  may  be  asked  whether  he  had  any  grounds 
for  it.  We  see,  from  the  citation  of  Jerome,  de  vir.  illustr.  c.  62,  that 
Alexander  bishop  of  Jerusalem  alleged,  in  answer  to  Demetrius,  the 
fact  that  he  had  ordained  Origen  on  the  authority  of  an  epistola  formata, 
which  Origen  brought  with  him  from  his  bishop.  The  church  laws 
respecting  these  matters  were  at  that  time,  perhaps,  still  so  vague,  that 
Alexander  might  suppose  he  had  every  right  to  ordain  a  man  who  be- 
longed to  another  diocese ;  and  yet  Demetrius  might  look  upon  this  as  an 
invasion  of  the  rights  of  his  episcopal  office.  However,  this,  at  any  rate, 
was  no  sufficient  reason  for  excommunicating  Origen.  The  participation 
of  other  churches  in  this  attack  upon  him  ;  the  brand  of  heresy,  which 
Origen  continued  to  bear  even  after  his  death  ;  his  own  language  in  jus- 
tification of  himself,  in  the  letter  already  cited,  addressed  to  the  Roman 
bishop  Fabian  (as  he  had  also  written  to  other  bishops  in'vindication  of 
his  orthodoxy,  Euseb.  1.  VI.  c.  36) — all  conspire  to  show  that  his  doc- 
trines were  the  cause  of  his  excommunication.  We  see  also,  from  what 
Jerome  cites,  1.  II.  adv.  Rufin.  f.  411,  and  from  the  letter  of  Origen 
against  Demetrius,  that  he  was  accused  of  errors  in  his  system  of  faith  ; 
since  he  defends  himself  against  the  charge  of  having  asserted  that  Satan 
would  one  day  become  holy, — although  we  cannot  well  understand  how 
he  could  deny  this  charge,  which  is  necessarily  grounded  in  his  system. 
Rufinus  cites  passages  from  one  of  Origen's  letters  of  vindication  ad- 
dressed to  his  friends  in  Alexandria,  from  which  we  learn  that  a  forged 
protocol,  pretending  to  give  an  account  of  a  disputation  held  between 
him  and  the  heretics,  had  excited  surprise  at  his  doctrinal'positions,  even 
among  his  friends  in  Palestine ;  they  therefore  despatched  a  messenger 
after  him  to  Athens,  and  requested  from  him  the  original  of  the  protocol. 
Similar  protocols  it  seems  had  also  been  dispersed  as  far  as  Rome.  Vid. 
Rufin.  de  adulteratione  librorum  Origenis,  in  opp.  Hieronym.  T.  V.  f.  251r 
ed.  Martianay.  Although  Rufin  is  not  a  faithful  translator,  yet  this  can- 
not have  been  a  story  wholly  invented  by  himself.  The  disputations 
with  the  Gnostics,  moreover,  could  not  fail  to  furnish  occasions  calculated 
to  bring  out  distinctly  the  peculiar  religious  opinions  of  Origen :  and  every 
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This  personal  quarrel  had  now  become  a  conflict  between 
the  opposite  doctrinal  parties.  The  churches  in  Palestine, 
Arabia,  Phoenicia,  and  Achaia  took  the  side  of  Origen :  the 
church  of  Rome  declared  against  him.*  How  Origen  judged 
of  those  who  stigmatized  him  as  a  heretic  appears  from  a 
remark  f  which  he  makes  after  citing  1  Corinth,  i.  25 :  "  If 
/,"  he  observes,  "  had  said  *  the  foolishness  of  God,'  how 
would  the  lovers  of  censure  J  accuse  me !  How  should  I  be 
accused  by  them,  even  though  I  had  said  thousands  of  things 
which  they  themselves  hold  to  be  true,  and  yet  had  fallen  into 
the  error  of  saying  this  single  thing,  i  the  foolishness  of 
God '!  "  In  his  letter  of  vindication  against  the  synod  which 
had  excommunicated  him  he  quotes  some  of  the  denunciations 
of  the  prophets  against  wicked  priests  and  potentates,  and 
then  adds,  "  But  we  should  far  rather  pity  than  hate  them, 
far  rather  pray  for  them  than  curse  them ;  for  we  are  made 
to  bless,  and  not  to  curse."§ 

opportunity  of  making  his  orthodoxy  suspected  in  his  own  church  must 
have  been  eagerly  welcomed  by  those  who  found  in  him  so  powerful  an 
antagonist. 

*  Hieronym.  ep.  29,  ad  Paulum  :  Damnatus  a  Demetrio  episcopo,  ex- 
ceptis  Palsestinse  et  Arabise  et  Phoenicia  atque  Achaise  sacerdotibus.  In 
damnationem  ejus  consentit  urbs  Roma :  ipsa  contra  hunc  cogit  seuatum. 
To  be  sure,  he  adds  to  this,  non  propter  dogmatum  novitatem ;  non 
propter  hseresin,  sed  quia  gloriam  eloquentise  ejus  et  scientise  ferre  non 
poterant.  But  this  is  not  fact ;  it  is  the  subjective  interpretation  of  mo- 
tives, according  to  interests  which  Jerome  at  that  time  espoused.  Com- 
pare, moreover,  the  remark  made  in  the  case  of  Tertullian. 

t  Horn.  VIII.  in  Jerem.  s.  8.  J  ol  <p/A«/«n«. 

§  See  1.  c.  Hieronym.  1.  IV.  f.  411.  Comp.  what  Origen  says  against 
the  weight  of  unjust  excommunication,  see  vol.  I.  p.  305.  Comp.  also 
in  Matth.  T.  XVI.  s.  25,  f.  445,  in  which  words  we  discern  the  zealous 
opponent  of  hierarchy,  who  was  able  to  discover  the  pious  disposition 
even  when  hidden  under  the  most  unpromising  shapes,  and,  wherever  it 
appeared,  embraced  it  in  his  love.  Different  from  this,  however,  was  the 
course  of  those  bishops  who  were  filled  with  the  spirit  of  a  sacerdotal 
caste  and  hierarchical  pride,  and  of  whom  he  says,  applying  to  them  the 
passage  in  Matt.  xxi.  16,  "As  these  scribes  and  priests  were  censurable 
according  to  the  letter  of  the  history,  so,  in  the  spiritual  application  of 
this  passage,  there  may  be  many  a  blameworthy  high-priest  who  fails  to 
adorn  his  episcopal  dignity  by  his  life,  and  to  put  on  the  Urim  and  Thum- 
mim  (the  Light  and  Right,  Exod.  xxviii.).  These,  while  they  behold  the 
wonderful  things  of  God,  despise  the  babes  and  sucklings  in  the  church, 
who  sing  praises  to  God  and  his  Christ.  They  are  displeased  at  their 
spiritual  progress,  and  complain  of  them  to  Jesus,  as  if  they  did  wrong 


474  THE  ALEXANDRIAN  FATHERS. 

The  efforts  of  Origen's  enemies  only  contributed  to  extend 
the  sphere  of  his  activity.  His  removal  to  Palestine  was 
certainly  important  in  its  consequences,  an  opportunity  being 
thus  given  him  of  labouring  also  from  that  point  for  the  dif- 
fusion of  a  liberal  scientific  spirit  in  the  church ;  and  long 
were  the  traces  of  his  activity  discernible  in  these  districts. 
Here,  too,  a  circle  of  young  men  gathered  around  him,  and 
under  his  influence  were  trained  to  fill  the  posts  of  theolo- 
gians and  church- teachers.  To  the  number  of  these  belongs 
that  active  and  laborious  preacher  of  the  gospel,  Gregory,  of 
whom  we  shall  speak  more  particularly  hereafter.  Here,  too, 
Origen  still  prosecuted  his  literary  labours.  Here  he  com- 
posed, among  other  works,  the  treatise,  already  noticed,  on  the 
Utility  of  Prayer,  and  on  the  Exposition  of  the  Lord's  Prayer, 
which  he  addressed  to  his  friend  Ambrosius.  Here  he  main- 
tained an  active  correspondence  with  the  most  distinguished 
teachers  of  the  church  in  Cappadocia,  Palestine,  and  Arabia ; 
and  he  was  often  invited  to  assist  at  deliberations  on  the  con- 
cerns of  foreign  churches. 

During  the  persecution  of  Maximin  the  Thracian,  in  which 
two'of  Origen's  friends,  the  presbyter  Protoctetus,  of  Caesarea, 
and  Ambrosius,  were  great  sufferers,  he  addressed  to  these 
confessors,  who  were  awaiting  in  prison  the  issue  of  their 
trials,  his  treatise  on  Martyrdom.  He  exhorts  them  to  stead- 
fastness in  confession  ;  he  fortifies  their  resolution  by  the 
promises  of  Scripture  ;  and  takes  pains  to  refute  those  sophisms 
which  might  be  employed  to  palliate  a  practical  denial  of  the 
faith  ;  as,  for  example,  by  the  Gnostics,  who,  holding  outward 
things  to  be  indifferent,  and  by  pagan  statesmen,  who  were  wont 

•when  they  do  no  wrong.  They  ask  Jesus,  '  Hearest  thou  what  these 
say?'  And  this  we  shall  better  understand  if  we  consider  how  often  it 
happens  that  men  of  ardent  minds,  who  hazard  their  liberty  in  bold  con- 
fessions before  the  heathen,  who  despise  danger,  who  with  all  constancy 
lead  lives  of  the  strictest  continence  and  severest  austerity, — how  often 
such  men,  being  rude  of  speech  (lliZrat  TV\  Xsl-E/),  are  calumniated  by 
these  blameworthy  high-priests  as  disorganizers, — how  often  they  are 
accused  by  them  before  Jesus,  as  if  they  themselves  behaved  better  than 
such  honest  and  good  children.  But  Jesus  testifies  in  favour  of  the  children, 
and  on  the  other  hand  accuses  the  high-priests  of  ignorance,  saying,  *  Have 
ye  not  read,  Out  of  the  mouth  of  babes  and  sucklings  thou  hast  ordained 
praise?'"  It  is  just  possible  that  Origen  here  had  before  his  mind's 
eye  Demetrius  and  similar  bishops,  who  were  inclined  to  judge  with 
the  greatest  severity  those  errors  which  proceeded  out  of  a  pious  zeal. 
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to  regard  everything-  solely  from  a  political  point  of  view, 
sought  alike  to  persuade  the  Christians  that,  without  violating 
their  private  convictions,  which  no  one  wished  to  deprive  them 
of,  they  might  join  in  the  merely  outward  ceremonies  of  the 
state  religion.  Although  that  moral  view  which  aimed  at  an 
absolute  estrangement  from  all  human  passions  (of  the  con- 
nection of  which  with  Origen's  whole  mode  of  thinking 
we  have  already  spoken)  pervades  this  book,*  and  though  it 
is  full  also  of  those  false  notions  of  martyrdom  as  an  opus  ope- 
ratum,  which,  infused  into  him  by  the  prevailing  spirit  of 
the  church  in  his  time,  were  incorporated  with  several  of  his 
own  peculiar  ideas,  yet,  at  the  same  time,  it  finely  expresses 
the  strength  of  his  unwavering  trust  and  of  his  zeal  in  behalf 
of  the  gospel  faith.  To  the  two  confessors  he  thus  writes : f — 
"  I  could  wish  that1  you,  too,  keeping  in  mind,  throughout 
the  whole  conflict  that  awaits  you,  the  exceeding  great  reward 
reserved  in  heaven  for  those  who  suffer  persecution  and  re- 
proach for  the  sake  of  righteousness  and  of  the  Son  of  man, 
may  rejoice  and  be  glad,  as  the  apostles  once  rejoiced,  when 
they  were  found  worthy  to  suffer  reproach  for  the  name  of 
Christ.  But  if  anguish  should  ever  enter  your  souls,  may  the 
Spirit  of  Christ  that  dwells  within  you,  tempted  though  you 
maybe  on  your  part  to  dispossess  it,  enable  you  to  cry,  '  Why 
troublest  thou  me,  my  soul?  and  why  art  thou  disquieted 
within  me  ?  Hope  in  God,  for  I  shall  yet  praise  him,  who  is 
the  health  of  my  countenance  and  my  God.'  Ps.  xlii.  5. 
May  it,  however,  never  be  troubled,  but  even  before  the 
tribunal  itself,  and  under  the  naked  sword  aimed  at  your 
necks,  may  it  be  preserved  by  that  peace  of  God  which 
passeth  all  .understanding."  He  says  to  them  in  another 
place,  J  "  Since  the  Word  of  God  §  is  quick  and  powerful,  and 
sharper  than  any  two-edged  sword,  piercing  even  to  the 
dividing  asunder  of  soul  and  spirit,  and  is  a  discerner  of  the 
thoughts  and  intents  of  the  heart,  Heb.  iv.  12 ;  so  let  this  di- 
vine Word,  at  this  time  especially,  cause  to  reign  in  our  souls, 
as  He  did  in  His  apostles,  that  peace  which  passeth  all  under  - 

*  This  is  seen  particularly  in  Origen's  artificial  way  of  explaining  the 
words  spoken  by  Christ  in  his  agony ;  the  spirit  above  referred  to  not 
allowing  him  to  take  them  in  their  natural  sense. 

f  P.  4.  J  P.  37 

§  He  understands  this  of  the  Logos. 
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standing ;  but  He  'has  cast  the  sword  between  the  image  of 
the  earthly  and  the  image  of  the  heaveuly  within  us,  that  He 
may  for  the  present  receive  our  heavenly  man  to  himself,  so 
that,  when  we  have  so  far  attained  as  to  need  no  more  sepa- 
ration,* he  may  make  us  altogether  heavenly.  And  he  came 
not  only  to  bring  the  sword,  but  also  to  send  fire  on  the 
earth,  concerning  which  he  says,  '  What  will  I,  if  it  be 
already  kindled?'  Luke  xii.  49.  May  this  fire,  then,  be 
kindled  even  in  you,  and  consume  every  earthly  feeling  within 
you,  arid  cause  you  to  be  joyfully  baptized  with  that  baptism 
of  which  Jesus  spake. t  And  thou  (Ambrosius),  who  hast  a 
wife  and  children,  brothers  and  sisters,  remember  the  words 
of  the  Lord — i  Whoever  cometh  unto  me,  and  hateth  not  his 
father,  mother,  wife,  children,  brothers,  and  sisters,  cannot  be 
my  disciple.'  But  both  of  you  be  mindful  of  the  words — '  If 
any  man  come  unto  me,  and  hate  not  even  his  own  life,  he 
cannot  be  my  disciple/  " 

It  was,  perhaps,  this  same  persecution  which  induced  Origen 
to  leave  for  a  while  the  place  where  he  had  hitherto  resided. 
The  persecution  at  that  time  being  merely  local,  it  was  easy  to 
escape  from  it  by  fleeing  to  other  districts  where  tranquillity 
happened  to  prevail.  Origen  repaired  to  Csesarea  in  Cappa- 
docia,  where  he  visited  his  friend  the  bishop  Firmilian,  with 
whom  he  had  been  in  the  habit  of  corresponding  on  scientific 
and  theological  subjects. J 

But,  perhaps,  at  the  very  time  while  he  was  there,  the  per- 
secution broke  out  in  Cappadocia,§  which  was  the  occasion  of 
his  retiring  to  the  house  of  Juliana,  a  Christian  virgin,  for 
the  space  of  two  years,  who  concealed  and  entertained  him  in 
her  own  house.  It  was  here  he  made  a  discovery  which  had  an 
important  bearing  on  his  literary  undertakings.  He  had  been 
employed  for  years  on  a  work  which  was  to  contribute  both  to 
the  emendation  of  the  text  of  the  Alexandrian  version  of  the 
Old  Testament, — which  was  the  translation  chiefly  used  in  the 
church  (being  regarded  as  inspired  by  many  Christians  who 
followed  the  old  Jewish  legend),  and  of  which  the  readings 

*  No  separation  of  the  godlike  and  the  ungodlike. 
t  Luke  xii.  50. 

j  They  occasionally  visited  each  other  for  the  purpose  of  conversing  on 
theological  topics.    Euseb.  1.  VI.  c.  27. 
§  See  vol.  I.  p.  174. 
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of  the  different  manuscripts  varied  considerably  from  each 
other,  —  and  also  to  the  improvement  of  this  translation  itself, 
by  comparing  it  with  other  ancient  versions  and  with  the 
original  Hebrew  text.  Origen,  who  was  in  the  constant  habit 
of  disputing  with  pagans  and  Jews  on  religious  matters,  had 
found,  as  he  says  himself,  by  his  own  experience,  how  neces- 
sary an  acquaintance  with  the  original  text  of  the  Old  Tes- 
tament was  to  all  who  did  not  wish  to  give  an  advantage  to 
the  Jews,  for  the  latter  were  accustomed  to  ridicule  the  igno- 
rance of  the  Gentile  Christians  who  disputed  with  them  when 
they  cited  passages  from  the  Alexandrian  version  which  were 
not  to  be  found  in  the  Hebrew,  or  when  they  showed  that 
they  knew  nothing  of  passages  which  were  to  be  found  in  the 
Hebrew  only.*  He  had  therefore  employed  the  wealth  of  his 
friend  Ambrosius,  and  availed  himself  of  his  own  frequent 
journeys,  to  collect  various  manuscripts  of  the  Alexandrian 
version,  and  other  ancient  translations,  which  it  was  still  pos- 
sible to  procure.  Thus,  for  example,  ransacking  every  corner, 
he  had  found,  in  a  cask  at  Jericho,  an  ancient  translation,  not 
before  known  to  exist,  of  some  books  of  the  Old  Testament. 
Now  it  had  happened  that  this  Juliana  had  inherited  the 
writings  of  the  Ebionite  Symmachus,  who  had  lived  perhaps 
in  the  beginning  of  this  century  ;  and  among  these  writings 
Origen  found  both  his  commentary  on  the  gospel  according  to 
the  Hebrews  (evayyeXiov  Kara  'E/Spcuovc;  •{•)  and  his  version 
of  the  Old  Testament,  ij:  He  was  now  enabled  to  bring  to  a 

*  Orig.  ep.  ad  African.  S.  5:  Toixvrw;  ouo-ri;  vifjt.uv  rtis  f(>cis  alroug  Iv 
TttT;  ^tjTrtfftfft  vapaffxtvtif,  ou  xara<pgavr,<rou<riv,  ovV  us  'I0o$  KvroTs,  yiXdo-ovrKt 
<rov;  ftvre  TUV  tSvuv  rtifriuovru;,  w;  r'  o.Xn67i  xcti  -rxo'  Kv<ro~s  avayj^a^sya 


f  The  words  of  Eusebius,  1.  VI.  c.  17,  respecting  the  work  of  Symma- 

chuS,  are,  'Ev  ols  $oxt7  f^os  ro  XO.TK  MtxrtiuTov  a.<roriivo'f*.tvos  ilttyytXiov  TVV 
libr^apiv'/iv  a-'lgiffiv  (ruv  'Efiiuvatuv)  X^KTIIVUV.  As  he  subsequently  classes 
this  work  with*  the  commentaries  of  Symmachus  on  the  scriptures  (l^ww/a? 
sis  r«s  <yga!p«j),  one  might  be  led  to  suppose  it  was  some  writing  of 
his,  in  which  he  expounded  this  gospel,  or  rather  the  Ebionitic  gospel 
according  to  the  Hebrews,  which  resembled  it,  and  employed  it  to  prove 
the  Ebionitic  doctrines  ;  but  the  Greek  phrase,  a.*ortmff6eu  vg&;  <n,  con- 
nected with  x£Krvvuv,  favours  rather  the  supposition  that  a  writing  is 
here  meant  which  attacked  the  gospel  of  Matthew  by  assuming  the 
genuineness  of  the  Ebionitic  revision  of  the  gospel  according  to  the 
Hebrews. 
J  Palladius  (in  the  beginning  of  the  fifth  century)  relates,  in  his  his- 
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completion  the  great  work  of  collating  the  ancient  versions 
still  exttmt,  and  of  comparing  them  with  the  Hebrew  text.* 

After  the  murder  of  Maximin,  and  under  the  reign  of  the 
emperor  Gordian,  in  the  year  238,  Origen  was  enabled  to 
return  once  more  to  Csesarea,  and  resume  there  his  earlier 
labours. 

Long  before,  while  he  was  residing  at  Alexandria,  the 
church  of  Greece,  in  which  he  enjoyed  a  high  reputation,  had 
sent  for  him  to  advise  with  them  on  some  ecclesiastical  mat- 
ters :  he  now  probably  received  a  second  invitation  of  the  same 
kind.  His  way  led  him  through  Nicomedia  in  Bithynia, 
where  he  spent  several  days  with  his  old  friend  Ambrosius, 
who,  if  the  narrative  of  Jerome  is  correct,  had  meanwhile 
become  deacon  ;  whether  it  was  that  the  latter  had  his  appoint- 
ment in  the  church  of  that  city,  or  whether  he  had  come 

tory  of  the  monks  (A«y<r/axa),  c.  147,  that  he  had  found  in  an  old  manu- 
script, coming  from  Origen,  the  words  written  in  his  own  hand,  giving 
the  account  cited  in  the  text.  True,  this  Palladius  is  a  witness  liable  to 
some  suspicion  on  account  of  his  credulity ;  but  in  this  case  we  have  no 
reason  to  disbelieve  him,  especially  as  his  testimony  agrees  with  the  nar- 
rative of  Eusebius,  1.  VI.  c.  17. 

*  The  Hexapla  :  to  say  anything  more  concerning  this  work  and  kin- 
dred works  of  Origen  would  be  foreign  from  our  purpose.  See  on  this 
subject  any  of  the  introductions  to  the  Old  Testament.  We  shall  merely 
cite  here  the  words  of  Origen  himself  respecting  the  comparison  instituted 
by  him  between  the  Alexandrian  version  and  the  other  ancient  transla- 
tions of  the  Old  Testament.  After  having  spoken  (Commentar.  in 
Matth.  f.  381)  of  the  differences  in  the  copies  of  the  New  Testament, 
which  had  arisen  partly  from  the  negligence  and  partly  from  the  arbitrary 
criticism  of  the  transcribers,  he  adds,  "  As  regards-  the  differences  be- 
tween the  copies  of  the  Old  Testament,  we  have,  with  God's  help,  found 
a  means  of  adjusting  them,  by  using  the  other  translations  as  our  cri- 
terion. Wherever  in  the  version  of  the  Seventy  anything  was  doubtful 
on  account  of  the  differences  of  the  manuscripts,  we  have  retained  that 
which  coincided  with  the  other  translations ;  and  many  passages  not  to  be 
found  in  the  Hebrew  text  we  have  marked  with  an  obelisk  (the  critical 
sign  of  omission),  not  daring  wholly  to  omit  them.  But  some  passages 
we  have  noted  with  an  asterisk,  in  order  to  make  it  clear  that  such  pas- 
sages, which  are  not  found  in  the  Seventy,  have  been  added  by  us  from 
the  other  translations  coinciding  with  the  Hebrew  text ;  and  in  order  that 
whoever  is  so  inclined  may  receive  them  into  the  text  (I  suppose  that  the 
reading  should  be  *  £ « *•  »JT«<)  ;  but  whoever  takes  any  offence  at  them 
may  receive  or  not  receive  them,  as  he  pleases."  From  these  last  words 
we  see  how  much  Origen  had  to  fear  from  those  who  were  ready  forth- 
with to  accuse  any  one  that  departed  from  the  traditional  and  customary 
route  of  falsifying  the  sacred  scriptures. 
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thither  for  the  sake  of  meeting  Origen.  There  he  received  a 
letter  from  another  friend,  Julius  Africanus,  one  of*  the  dis- 
tinguished and  learned  Christians  of  that  age.*  Origen,  in  a 
conversation  which  took  place  in  the  presence  of  Africanus,  had, 
on  the  authority  of  the  Septuagint,  cited  the  story  of  Susanna 
as  a  part  of  genuine  scripture,  and  belonging  to  the  book  of 
Daniel.  In  this  letter,  equally  characterized  by  the  moderate, 
respectful  tone  of  literary  controversy,  and  by  the  unbiassed 
freedom  of  criticism,  Africanus  expressed  his  surprise  at  what 
he  had  heard,  and  asked  for  further  explanations.  Origen 
replied  in  a  long  and  elaborate  letter  from  Nicomedia.  Not 
so  free  from  prejudice  as  Africanus,  he  laboured  to  defend  the 

*  He  was  then  a  very  aged  man,  as  is  evident  from  the  fact  that  he 
could  address  Origen,  who  was  now  fifty,  by  the  title  "  my  son."  His 
usual  place  of  residence  was  probably  the  ancient  and  ruined  city  of  Em- 
maus  or  Nicopolis  in  Palestine  (so  called  by  the  Romans  after  the  Jewish 
war,  and  not  to  be  confounded  with  the  Emmaus  of  the  New  Testament, 
being  more  distant,  namely,  176  stadia  from  Jerusalem).  The  inhabit- 
ants of  this  ruined  place  chose  him  as  their  delegate  to  the  emperor 
Heliogabalus,  for  the  purpose  of  obtaining  from  that  emperor  the  restora- 
tion of  their  city,  a  mission  in  which  he  was  successful.  Hieronym.  de  vir. 
illustr.  c.  63.  He  is  known  as  the  first  author  of  a  Christian  History  of 
the  world  (his  ^ovoyo^la.  in  five  books,  vid.  Euseb.  1.  VI.  c.  31).  This 
work,  of  which  our  only  knowledge  is  derived  from  the  use  made  of 
it  by  other  writers,  and  from  fragments,  had  undoubtedly  its  origin  in 
an  apologetic  purpose.  He  is  known  again  from  his  letter  to  Aris- 
tides  on  the  method  of  reconciling  the  differences  between  the  genealo- 
gies in  Matthew  and  Luke,  of  which  Eusebius,  Hist.  lib.  I.e.  7,  has  pre- 
served to  us  a  fragment.  There  is  another  remarkable  fragment  of  the 
same  letter,  published  by  Routh,  Reliquiae  sacrae,  vol.  II.  p.  115.  He 
here  controverts  those  who  asserted  that  these  different  genealogies  had 
been  given  merely  for  the  purpose  of  demonstrating  in  this  way  the 
truth  that  Christ  was  at  once  King  and  High  Priest,  being  descended 
from  the  royal  and  priestly  families.  And  in  this  connection  he  expresses 
himself  very  strongly  against  the  theory  of  "pious  fraud."  "God  for- 
bid," says  he,  "  that  the  opinion  should  ever  prevail  in  the  church  of 
Christ  that  any  false  thing  can  be  fabricated  for  Christ's  glory."  M»?  &j 
xoetTo'iYt  roiouros  Xoyo?  \t  \x.)i\nff'ta.  X^io-rov,  on  •$>iv%o$  ffvyxurui  il;  aTvov  xut 
%e%oXoy'iav  Xpifrou.  Eusebius  ascribes  to  him  a  work  which  contained  a 
sort  of  literary  omniana,  after  the  fashion  of  the  unscientific  Poly  histories 
of  those  times,  entitled  x&ffToi.  A  great  deal,  however,  ascribed  to 
him  in  the  fragments  of  this  work,  does  not  accord  with  the  views  and 
principles  which  should  belong  to  this  man,  according  to  what  we 
otherwise  know  of  him.  The  most  natural  hypothesis  seems  to  be,  that 
he  wrote  this  work  before  his  habits  of  thinking  had  become  decidedly 
Christian. 
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authority  of  the  Alexandrian  version  and  collection  of  the 
sacred  writings.  It  is  well  worth  observing-  how  the  free 
inquiring  mind  of  Origen,  out  of  a  misconceived  piety,  and 
perhaps,  too,  of  a  timidity'  engendered  by  the  convulsions 
which,  in  spite  of  his  own  will,  he  had  occasioned  in  the 
church,  took  refuge  in  the  authority  of  a  church  tradition  pre- 
served pure  under  the  guidance  of  a  special  Providence.  "  But 
ought  not  that  Providence,"  he  says,*  "which  in  the  sacred 
writings  has  given  the  means  of  edification  to  all  the  churches 
of  Christ,  to  have  cared  for  those  who  are  bought  with  a  price, 
for  whom  Christ  died  —  Christ,  the  Son  of  that  God  who  is 
love,  and  who  spared  not  his  own  Son,  but  gave  him  up  for  us 
all,  that  he  might  with  him  freely  give  us  all  things  ?  Besides, 
consider  whether  it  is  not  well  to  think  of  those  words,  i  Re- 
move not  the  ancient  landmark  which  thy  fathers  have  set.'  " 
Prov.  xxii.  28.  He  then  proceeds  to  say  that,  although  he  by 
no  means  neglected  the  other  ancient  translations,  yet  he  had 
bestowed]  peculiar  attention  to  the  Alexandrian  version,  that 
it  might  not  seem  as  if  he  wished  to  introduce  into  the  church 
any  falsifying  innovation  ;  and  that  he  might  give  no  pretext 
to  those  who  sought  occasion  for,  and  took  delight  in,  ac- 
cusing and  calumniating  the  men  who  wrere  universally 
celebrated.  t  Origen's  travels  in  Greece  terminated  at 
Athens,  where  he  resided  for  some  time,  finished  his  com- 
mentary on  Ezekiel,  and  began  his  commentary  on  the  Song 
of  Solomon  4 

To  the  end  of  his  life  he  was  occupied  with  theological 
labours.  Under  the  reign  of  Philip  the  Arabian,  with  some  of 
whose  family  he  was  on  terms  of  correspondence,  he  wrote  the 
work  against  Celsus  which  has  already  been  mentioned,  his 
commentary  on  the  gospel  of  St.  Matthew,  and  other  treatises. 
When  he  was  sixty  years  of  age  he  for  the  first  time  permitted 
his  discourses  to  be  taken  down  by  short-hand  writers.  In  what 
high  consideration  he  stood  with  the  churches  of  these  countries 
is  evident  from  the  fact  that  on  every  important  ecclesias- 
tical question  on  which  it  was  difficult  to  come  to  a  decision 

*  c.  4. 

•\  "Iva.  [t'/i  <rt  *«£«%»£«  rrs/v    ^oxuwftiv   rec.7;    v-ro    <rov    o 

xoti   vfpalptt.o'ii;   *&idufA*v   TOI;   ^r/Tvuffiv   a.(po9u,a.;^   {&&ovffi   Tali;  k 


xoii  reav     taqtsttvo/tvuv    v  ru  ZOIVM 

Euseb.  lib.  VI.  c.  32. 
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the  opinion  of  Origen  was  asked  even  by  synods  of  bishops.  A 
case  of  this  sort,  in  which  Beryllus,  the  bishop  of  Bostra  in 
Arabia,  submitted  to  be  taught  by  him,  was  noticed  on  a 
former  occasion.  We  may  here  mention  another  instance : 
a  controversy  had  been  excited  by  a  party  among  the  Ara- 
bian Christians  asserting  that  the  human  soul  died  with  the 
body,  and  that,  together  with  the  body,  it  was  not  to  be  re- 
vived till  the  resurrection, — an  ancient  Jewish  notion.  Perhaps, 
too,  among  these  tribes,  who  by  their  situation  were  brought 
into  frequent  contact  with  Jews,  it  was  no  new  doctrine,  but 
one  which  had  prevailed  there  from  ancient  times ;  and  per- 
haps (if  indeed  the  general  voice  was  thus  early  pronounced 
against  them)*  it  was  the  influence  of  Origen, — in  whose  sys- 
tem the  doctrine  of  the  natural  immortality  of  the  soul,  which 
is  akin  to  God,  held  an  important  place,- — that  first  gained  a 
general  reception  for  the  latter  doctrine,  and  caused  the  small 
party  who  still  adhered  to  the  old  opinion  to  be  regarded  as 
heretical.  This  explains  how  the  convention  of  a  great  synod 
came  to  be  thought  necessary  for  the  purpose  of  settling  these 
disputes.  As  they  could  not  come  to  an  agreement,  Origen 
was  sent  for;  and  by  his  arguments  the  opponents  of  the 
soul's  natural  immortality  were  brought  to  confess  and  to 
renounce  their  error. 

In  the  last  days  of  a  life  consecrated  to  labour  and  conflict 
in  behalf  of  what  he  considered  to  be  the  cause  of  Christ, 
Origen  (who,  on  account  of  some  particular  opinions,  was  by 
a  great  part  of  the  church  stigmatized  as  a  heretic  and  enemy 
to  the  evangelical  scheme  of  faith)  is  said  to  have  refuted  by 
his  conduct  the  accusations  of  his  adversaries,  and  to  have 
shown  that  he  was  ready  to  sacrifice  all  for  the  faith — that  lie 
belonged  to  that  small  number  who  are  willing  to  hate  even 
their  own  life  for  the  Lord's  sake. 

As  the  fury  of  the  enemies  of  Christianity,  in  the  Decian 
persecution,  was  directed  particularly  against  those  men  who 
were  distinguished  among  the  Christians  by  their  station, 
their  wealth,  their  knowledge,  and  their  activity  in  promul- 

*  Eusebius  (1.  VI.  c.  37)  may  perhaps  judge  concerning  the  contro- 
versies of  these  times  too  much  according  to  his  own  subjective  views 
and  the  church  orthodoxy  of  his  age,  when  he  represents  the  defenders 
of  this  opinion  as  men  generally  acknowledged  to  be  teachers  of  error 
and  propagators  of  a  new  doctrine. 

VOL.  II.  2  I 
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gating  the  faith,*  it  was  natural  that  such  a  man  as  Origen 
should  become  a  shining  mark  for  fanatical  cruelty.  After  a 
steadfast  confession  he  was  thrown  into  prison ;  and  here,  in 
conformity  with  the  plan  of  the  Decian  persecution,  the  attempt 
was  made  to  overcome  the  infirmity  of  age  by  exquisite  and  gra- 
dually increasing  tortures.  But  the  faith  which  he  bore  in  his 
heart  sustained  the  weakness  of  old  age,  and  gave  him  power 
to  withstand  every  trial.  After  having  suffered  so  muchf  he 
wrote  from  his  prison  a  letter  full  of  consolation,  of  encourage- 
ment for  others.  The  circumstances  (which  in  their  proper 
place  have  been  already  mentioned)  which  contributed  first  to 
moderate  this  persecution,  and  then  to  bring  it  wholly  to  an 
end,  procured  finally  for  Origen  also  freedom  and  repose.  Yet 
the  sufferings  which  he  had  undergone  served  perhaps  to  hasten 
his  death,  which  took  place  about  the  year  254,J  in  the  seven- 
tieth year  of  his  age. 

The  influence  of  Origen  on  theological  learning  was  no 
longer  connected  with  his  person,  but  continued  to  spread,  in- 
dependently of  the  man,  by  means  of  his  writings  and  his 
scholars,  but  not  without  continual  collision  with  minds  of  an 
opposite  tendency.  The  friends  of  Chiliasin ,  of  the  grossly  literal 
method  of  scriptural  interpretation,  and  of  the  anthropomorphic 
and  anthropopathic  mode  of  representing  divine  things  con- 
nected therewith,  arid  the  zealots  for  the  letter  of  the  church's  tra- 
ditional doctrine,  were  opponents  to  the  school  of  Origen.  The 
conflict  between  these  antagonistic  directions  of  mind  presents, 
at  the  close  of  this  period,  very  important  phenomena  con- 

*  The  personse  insignes.  f  Euseb.  1.  VI.  c.  39. 

t  Euseb.  1.  VII.  c.  2.  According  to  Photius,  cod.  118,  there  were  two 
different  reports  concerning  the  manner  and  time  of  Origen's  death. 
Pamphilus,  and  many  others  who  had  been  personally  acquainted  with 
Origen,  reported  that  he  died  a  martyr,  at  Cassarea,  during  the  Decian 
persecution.  Others  reported  that  he  lived  till  the  times  of  Gallus  and  Vo- 
lusianus,  and  then  died  at  Tyre,  and  was  there  buried ;  which  account  was 
confirmed  also  by  the  letters  said  to  have  been  written  by  Origen  after  the 
persecution,  of  the  genuineness  of  which,  however,  Photius  was  not  fully 
convinced.  But,  according  to  what  Eusebius  says,  in  the  above-cited  pas- 
sage of  his  Church  History, — who  undoubtedly  followed  the  account  of 
his  friend  and  teacher  Pamphilus, — it  can  hardly  be  supposed  that  Pam- 
philus really  reported  any  such  thing  as  the  former  account.  Perhaps 
Photius  misunderstood  Pamphilus,  when  the  latter  meant  simply  con- 
fession under  torture,  or  perhaps  was  speaking  of  the  indirect  conse- 
quences of  those  sufferings  to  Origen. 


ORIGEN — HERACLAS — D10NYSIUS.  483 

nected  with  the  development  of  theology.  "We  shall  here,  in 
the  first  place,  glance  at  the  church  which  was  the  original 
seat  of  Origen's  activity,  namely,  the  church  of  Alexandria 
and  of  Egypt. 

Origeri  had  here  left  behind  him  disciples  who  continued  to 
labour  in  his  own  spirit,  although  with  less  of  his  zeal  for 
speculation.  Demetrius  the  bishop  was  (as  appears  from  what 
has  been  already  said)  rather  the  personal  enemy  of  Origen  than 
the  enemy  of  his  theological  views :  his  attack  upon  the  latter 
had  probably  been  only  a  pretext.  Accordingly  he  permitted 
the  disciples  of  Origen  to  continue  their  labours  undisturbed  ; 
and  he  himself  died  soon  after  the  outbreak  of  these  contro- 
versies, in  the  same  year,  231. 

Heraclas,  the  disciple  and  friend  of  Origen  (who  has  already 
been  mentioned,  and  who,  after  the  death  of  the  latter,  was 
placed  at  the  head  of  the  catechetical  school),  succeeded 
Demetrius  in  the  episcopal  office.  Heraclas  was  succeeded, 
in  the  year  247,  as  catechist,  and  afterwards  as  bishop,  by 
Dionysius,  another  worthy  disciple  of  Origen,  who  always 
retained  his  love  and  respect  for  him,  and  when  he  was  in 
prison,  during  the  Decian  persecution,  addressed  to  him  a  letter 
of  consolation.  Dionysius,  as  he  tells  us  himself,  had  come  to 
the  faith  in  the  gospel  by  the  way  of  free  examination,  having 
impartially  examined  all  other  systems.  And  accordingly  he 
remained  true  to  this  principle,  both  as  a  Christian  and  a 
teacher  of  the  church.  He  read  and  examined  without  preju- 
dice all  the  writings  of  the  heretics,  and  rejected  their  systems 
only  after  he  had  made  himself  accurately  acquainted  with 
them,  and  had  it  in  his  power  to  refute  them  by  argument?. 
A  presbyter  of  his  church  warned  him  of  the  injury  which 
might  accrue  to  his  soul  by  the  distracting  occupation  of 
perusing  so  many  godless  writings.  But  the  Spirit  of  God 
gave  him  assurance  that  he  had  no  need  to  be  disturbed  by 
such  a  fear.  He  believed  that  he  had  heard  a  voice,  saying 
to  him,  "  Read  whatever  falls  into  thy  hands,  for  thou  art 
capable  of  judging  and  proving  all  things;  and  from  the  first 
this  has  been  to  thee  the  occasion  of  faith."  By  this  en- 
couragement Dionysius  was  confirmed  in  his  purpose ;  and  he 
found  it  agreeable  to  the  direction  given  by  the  Lord  (in 
an  apocryphal  gospel)  to  the  stronger  Christians :  "Be 
ye  skilful  money-changers,"  yn>ea§£  ^o/ci/xot 

2i2 
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i.e.  skilful  to  distinguish  the  genuine  from  the  counterfeit 
coin.* 

We  have  already,  on  several  occasions,  adduced  examples  of 
the  liberality  and  moderation  of  this  Father,  and  of  the  happy 
effects  resulting  therefrom.  The  same  Christian  moderation 
and  gentleness  appear  in  his  letter  to  Basilides,  an  Egyptian 
bishop,  on  questions  relative  to  matters  of  church  discipline 
and  worship. f  The  letter  of  Dionysius  to  his  suffragan  bishop 
thus  concludes :  "  These  questions  you  have  not  proposed  to 
me  as  if  you  were  ignorant  of  the  subject,  but  to  honour  me, 
and  to  be  assured  that  I  am  of  the  same  mind  with  yourelf,  as 
indeed  I  am.  I  have  laid  open  to  you  my  own  opinions,  not 
as  a  teacher,  but  with  all  the  frankness  which  we  are  bound  to 
use  in  our  communications  with  each  other.  But  it  is  now 
your  business  to  judge  of  what  I  have  said,  and  then  write  me 
what  seems  to  you  better  than  this,  or  whether  you  hold  that 
to  be  right  which  I  have  advanced."! 

The  Fathers  that  next  distinguished  themselves  as  teachers 
in  the  Alexandrian  church  were  Pierius  and  Theognostos,  who 
lived  in  the  last  years  of  the  third  century.  In  the  fragments 
of  their  writings  preserved  by  Photius  we  recognise  the  pecu- 
liar doctrines  of  Origen. 

We  have  observed  before  that  in  Egypt  itself  there  existed 
two  opposite  parties,  the  Origenists  and  the  anti-Origenists. 
We  meet  with  them  again  in  the  fourth  century,  especially 
among  the  Egyptian  monks,  under  the  names  of  Anthropo- 
morphites  and  Origenists.  Perhaps  this  opposition  among 
the  Egyptian  monks  may  be  traced  back  to  the  times  of  which 
we  are  now  speaking.  In  these  times,  it  is  true,  there  were 
as  yet  no  monks ;  but  as  early  as  the  close  of  the  third  cen- 
tury there  existed  in  Egypt  societies  of  ascetics,  who  lived 


*  Dionysius,  in  his  letter  to  the  Roman  presbyter  Philemon,  Euseb.  1. 
VII.  c.  7. 

f  Which  letter  acquired  the  authority  of  canonical  law  in  the  Greek 
church,  as  being  an  tsr/s-ToX/j  xetvevixv.  The  fragments  of  it  which  still 
remain  were  last  edited  by  Routh,  in  his  Reliquiae  Sacrse,  vol.  II. 

J  A  considerable  fragment  of  the  work  of  this  Dionysius  on  Nature, 
in  which  he  defends  the  belief  in  a  Providence  against  the  atomistic  sys- 
tem of  the  Epicureans,  has  been  preserved  to  us  by  Eusebius,  in  the 
14th  book  of  the  Prseparatio  evangelica,  introduced  by  Routh,  1.  c. 
vol.  IV. 
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secluded  in  the  country.*  Among  these  Egyptian  ascetics 
appeared,  at  the  end  of  this  period,  a  man  by  the  name  of 
Hieracas,  who  (by  those  who  judged  him  by  the  standard  of 
the  church  scheme  of  faith,  as  it  had  formed  itself  in  the  fourth 
century)  was  in  the  following  times  placed  among  the  heretics, 
but  who  could  hardly  have  been  considered  as  a  heretic  during 
his  lifetime.!  So  far  as  we  are  able  to  understand  his  spi- 
ritual bias  and  doctrines  from  the  fragmentary  accounts  of 
them  (for  which  we  are  indebted  for  the  most  part  to  Epipha- 
nius|),  there  was  much  in  his  peculiar  views  which  savoured 
of  the  school  of  Origen.  And  the  fact  may  have  been,  that  he 
came  from  that  school.  Still  the  affinity  between  them  is  very 
far  from  being  such  as  can  only  be  explained  in  this  par- 
ticular way.  The  same  tendencies  may  easily  have  sprung 
up  in  Egypt  from  many  different  quarters. 

Hieracas  passed  the  life  of  an  ascetic  in  the  city  of  Leon- 
topolis,  in  Egypt,§  and,  after  the  manner  of  the  ascetics,  earned 
the  necessaries  of  life,  and  the  means  of  bestowing  charity,  by 
the  labour  of  his  hands,  exercising  an  art  that  was  highly 
esteemed  and  much  employed  in  Egypt,  that  of  calligraphy, 
which  he  practised  with  equal  skill  both  in  the  Greek  and  in 
the  Coptic  language.  He  is  said  to  have  lived  beyond  the 
age  of  ninety,  and  (which  may  be  easily  accounted  for  from 
his  simple  habits)  to  have  retained  to  the  last  the  full  exercise 
of  his  powers,  so  that  he  could  pursue  his  art  to  the  very  end 
of  his  life.  He  was  equally  familiar  with  the  Grecian  and  with 
the  Coptic  literature  ;  from  which  very  circumstance,  however, 
it  may  have  resulted  that  he  introduced  many  foreign  elements 
from  both  these  sources  into  Christianity.  He  wrote  com- 
mentaries on  the  Bible  in  Greek  and  in  Coptic,  and  also  com- 
posed many  church  hymns. 

He  was  given  to  the  allegorical  method  of  interpretation, 
which  was  closely  connected  with  a  certain  theosophic  teii- 

*  See  Athanasius'  life  of  Antonius.  We  shall  have  occasion  to  say 
more  on  this  point  in  the  following  period. 

t  For  this  reason,  as  we  can  take  the  notion  of  heresy  in  the  present 
work  only  in  its  historical  sense,  we  have  not  placed  Hieracas,  as  is 
usually  done,  among  the  heretics. 

%  Hseres.  67. 

§  Unless  he  lived  at  the  head  of  a  community  of  ascetics,  somewhere 
in  the  neighbourhood  of  that  city. 
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dency.  The  account  of  Paradise,  in'particular,  he,  like  Ori- 
gen,  explained  as  an  allegory,  denying  that  there  had  ever 
been  a  material  Paradise.  It  may  be  conjectured  that  he,'  as 
well  as  Origen,  considered  Paradise  to  be  a  symbol  of  that 
higher  spiritual  world  from  which  the  heavenly  spirit  fell  by 
an  inclination  to  earthly  matter.  But  as  there  was  no  general 
agreement  of  opinion  as  to  what  should  be  understood  sym- 
bolically and  what  literally  in  that  narrative  of  Genesis ;"  as, 
moreover,  nothing  was  yet  settled,  in  the  system  of  the  domi- 
nant church,  respecting  the  origin  of  the  soul ;  and  as  the 
peculiar  opinions  of  Origen  had  still  many  important  advo- 
cates, particularly  in  the  Egyptian  church ;  he  could  not  on 
this  account  be  generally  condemned  as  a  heretic. 

From  his  theory  concerning  the  way  in  which  the  heavenly 
spirit,  immersed  in  an  union  with  matter,  became  invested  with 
a  body,  we  may  easily  understand  why  Hieracas  should  have  con- 
temned this  earthly,  material  body,  have  made  the  mortification 
of  it  the  leading  aim  of  the  Christian  morals,  and  therefore 
should  have  opposed  the  doctrine  that  the  soul,  once  set  free, 
would,  by  the  resurrection,  be  again  incarcerated  in  this  prison 
of  the  body.  In  reference,  however,  to  the  latter  point,  he 
may  perhaps  at  the  same  time  have  supposed  that  the  soul 
would  be  veiled  in  a  higher  organ  of  ethereal  matter  (a  ati^a 
wevfjiaTiKov) .  Even  this  opinion  he  might  present  under 
such  a  form  as  not  directly  to  reject  the  doctrine  of  the  resur- 
rection of  the  body,  but  only  to  explain  it  according  to  his 
own  sense. 

In  respect  to  the  former  point,  he  represented  the  abste- 
mious and  unmarried  life  as  something  essential  to  the  proper 
perfection  of  the  Christian.  The  recommendation  of  a  life  of 
celibacy  he  made  to  constitute  the  characteristic  distinction 
between  the  great  moral  principle  of  the  Old  and  that  of 
the  New  Testament.  Those  false  notions  of  the  essence  of 
morality,  and  of  the  requisitions  of  the  moral  law  on  human 
nature,  by  which  men  were  led  to  imagine  they  could  easily 
fulfil  it,  and  even  do  more  than  it  requires  (opera  super- 
erogationis\  discover  themselves  in  Hieracas,  when  he  asks, 
"  What  new  thing  has  the  doctrine  of  the  Only-begotten 
introduced  ?  Of  what  new  benefit  has  he  been  the  author  to 
humanity  ?  Of  the  fear  of  God,  of  envy,  covetousness,  and 
the  like,  the  Old  Testament  had  already  treated.  What  new 
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thing  is  there  still  remaining,  unless  it  be  the  introduction  of 
the  unmarried  life?"  This  question  shows,  we  allow,  that 
Hieracas  had  no  right  apprehension  either  of  the  requisitions 
of  the  moral  law,  or,  what  is  strictly  connected  therewith, 
of  Christ  as  the  Redeemer  of  mankind,  and  of  the  nature  of 
the  redemption.  From  the  views  which  we  here  find  ex- 
pressed of  human  nature,  and  of  the  requirements  which  the 
moral  law  makes  on  the  same,  a  doctrine  might  be  drawn  to 
inculcate  that  man  needed  no  Redeemer.  But  it  is  without 
good  reason  that  the  doctrine  has  therefore  been  ascribed 
to  Hieracas,  that  Christ  was  merely  the  author  of  a  perfect 
system  of  morals,  and  not  the  Redeemer  of  mankind.  A 
zealous  Montanist  might  have  said  nearly  the  same  as  Hieracas 
has  done.  Indeed,  the  traces  of  these  erroneous  ethical  and 
anthropological  notions  may  be  found  elsewhere,  in  the  same 
period,  particularly  among  the  Alexandrians. 

He  endeavoured  to  prove  by  wresting  texts  out  of  their 
proper  connection  (1  Cor.  vii.)  that  St.  Paul  had  permitted 
marriage  only  out  of  respect  to  human  infirmity,  and  only  for 
the  sake  of  avoiding,  in  the  case  of  the  weak,  a  still  greater 
evil.  In  the  parable  of  the  virgins,  Matth.  xxv.,  he  neglected 
the  rule  that,  in  a  simile,  we  should  not  lay  any  stress  on  each 
individual  circumstance,  but  only  to  the  particular  point  to  be 
illustrated  ;  and  so,  from  the  fact  that  none  but  virgins  are 
here  mentioned,  he  drew  the  conclusion  that  none  but  un- 
married persons  could  have  any  portion  in  the  kingdom  of 
heaven.  In  his  application  of  the  passage,  "  Without  holi- 
ness no  man  can  see  the  Lord,"  Heb.  xii.  14,  he  proceeded 
on  his  own  principle,  that  the  essence  of  holiness  consists  in 
a  life  of  celibacy. 

As  Hieracas  himself  allows  that  St.  Paul  permitted  marriage 
to  the  weak,  it  follows  from  this  that  he  by  no  means  con- 
demned unconditionally  all  married  Christians,  and  excluded 
them  from  the  number  of  the  faithful.  It  may  have  been,  per- 
haps, that  conclusions  were  over  hastily  drawn  from  some  of 
his  extravagant  assertions  in  commendation  of  an  unmarried 
life.  Or,  perhaps,  when  he  said  that  none  but  those  living 
in  celibacy  could  enter  into  the  kingdom  of  heaven,  he 
may  have  understood  by  the  kingdom  of  heaven,  not  the 
state  of  blessedness  generally,  but  only  the  highest  degree 
of  that  blessedness ;  a  dogmatic  use  of  language  peculiar 
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to  himself,  as   seems   probable  from  what  we  are  about   to 
remark. 

In  consequence  of  his  ascetical  tendency,  Hieracas  was 
accustomed  to  dwell  with  great  earnestness  on  the  position 
that  every  man  must,  by  his  own  moral  conflict,  his  own 
ascetic  efforts,  earn  for  himself  a  portion  in  the  kingdom  of 
heaven.  This  circumstance  of  his  laying  a  peculiar  stress  on 
each  one's  own  moral  conflicts  was  also  in  perfect  accordance 
with  the  peculiar  Alexandrian  tendency.  Now,  inasmuch  as 
Hieracas  assumed  the  position  that  a  participation  in  the 
kingdom  of  heaven  can  only  be  the  reward  of  a  conflict,  and 
that  he  who  has  not  fought  cannot  obtain  the  crown,  he 
inferred  that  children  who  die  before  they  come  to  the  years 
of  understanding,  do  not  enter  into  the  kingdom  of  heaven. 
It  can,  however,  hardly  be  supposed  that  by  this  he  meant 
to  pronounce  on  them  an  unconditional  sentence  of  con- 
demnation, but  only  that  he  excluded  them  from  the  highest 
grade  of  blessedness  which  results  from  communion  with 
God,  from  the  glorification  of  human  nature  by  its  union  with 
the  Godhead  in  Christ;  for  to  the  participation  in  this  it  was 
impossible  to  attain,  except  by  one's  own  moral  efforts,  and 
by  doing  more  than  the  law  demands.  He  assumed  a  middle 
condition  for  these  children — an  hypothesis  which  Pelagius 
and  many  of  the  Orientals  afterwards  adopted  with  regard  to 
unbaptized  children.  If  Hieracas  asserted  this  of  all  children, 
including  those  who  had  been  baptized,  it  follows  that  he 
denied  the  connection  of  any  supernatural  influence  with 
infant  baptism.  Perhaps,  on  this  principle,  he  combated 
infant  baptism  itself,  and  represented  it  as  a  practice  of 
recent  origin,  at  variance  with  the  end  of  baptism,  and  with 
the  essential  character  of  Christianity.  The  remarks  which 
we  have  here  made  tend  to  confirm  also  what  was  just  before 
observed,  that  Hieracas  by  no  means  honoured  Christ  merely 
as  a  moral  Teacher.  On  the  contrary,  it  is  clearly  evident 
that  he  looked  upon  Him  as  one  who  had  glorified  human 
nature,  and  had  acquired  for  it  that  highest  grade  of  blessed- 
ness, to  which  men  by  their  own  unassisted  powers  could  never 
have  attained. 

From  the  position  subsequently  assumed  by  the  orthodox 
of  the  church,  a  charge  was  brought  against  Hieracas  of 
entertaining  certain  errors  on  the  doctrine  of  the  Trinity. 
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He  is  said  to  have  employed  the  following  comparison  :  "  The 
Son  of  God  emanates  from  the  Father,  as  one  lamp  is  kindled 
from  another,  or  as  one  torch  is  divided  into  two."*  Com- 
parisons of  this  sort,  drawn  from  sensible  objects,  were  at 
variance,  we  admit,  with  the  spiritual  tendency  of  Origen  ; 
but  the  older  church-teachers,  such  as  Justin  and  Tatian,  had 
certainly  been  partial  to  them.  Again,  Hieracas  affirmed 
that  under  the  type  of  Melchisedec  is  represented  the  Holy 
Spirit,  since  the  latter  is  designated,  Rom.  viii.  26,  as  an  in- 
tercessor for  men,  consequently  as  a  priest.  He  represents 
the  image  of  the  Son,  being  subordinate,  indeed,  to  the  Son, 
but  bearing  of  all  beings  the  nearest  resemblance  to  Him  ;  — 
a  notion  which  is  in  perfect  conformity  with  Origen's  theory 
of  subordination,  which  long  continued  to  maintain  a  place 
in  the  Eastern  church.-)* 

From  Palestine  the  influence  of  Origen  was,  by  means  of 
his  friends  and  disciples,  extended  even  to  Cappadocia  and  to 
Pontus,  as  the  three  great  teachers  of  the  church  in  Cappa- 
docia in  the  fourth  century  still  testify.  Here  we  have  to 
mention  particularly  his  great  disciple  Gregory,  to  whom 
the  admiration  of  the  Christians  gave  the  surname  of  Wonder- 
worker (QavpaTovp-yog).  His  original  name  was  Theodorus. 
He  was  descended  from  a  noble  and  wealthy  family  of 
Neocaesarea  in  Pontus.  His  father,  a  devoted  pagan,  educated 
him  in  heathenism.  At  the  age  of  fourteen,  however,  he 
lost  his  father,  and  then  first  he  was  gained  to  Christianity; 
affording  another  illustration  of  the  fact  that  it  was  often 
through  children  and  women  that  the  gospel  first  found  its 
way  into  families.  As  yet,  however,  he  was  acquainted  with 


g  $uo.    Arius  ad  Alexandr. 
apud  Epiphan.  hseres.  (J9,  s.  7.     Athanas.  T.  I.  P.  II.  68. 

f  He  appeals  also  to  a  passage  in  an  apocryphal  writing  of  some 
importance  on  account  of  ifs  bearing  on  the  history  of  the  oldest  doc- 
trines, —  the  iv«/3a-nxov  'Hretiav,  t.  e.  the  account  of  Isaiah's  ascension  to 
the  several  regions  of  heaven,  and  of  what  he  there  saw.  After  the 
angel  attendant  of  Isaiah  has  shown  him  the  Son  of  God,  sitting  at  the 
right  hand  of  God,  e  a.ya<rvT*f,  Isaiah  asks,  Kai  rig  irrtv  o  aAAay,  o 
cjjboios  «ti<r<w,  !£  apiffTiPuv  iXPuv,  xcti  ititt'  ffu  yiveuextig)  TO^T*  iffvi  TO  ciyiov 
vrviuftu  <ro  AaXo£v  tv  ffo7  xui  tv  ro7f  9Tgo<pr,ra,7s.  Keti  «v,  (finn,  op,oiov  reu 
a.yuirv>Tu.  This  passage  is  found  in  the  writing  now  published  entire, 
after  the  old  Ethiopic  translation,  by  R.  Lawrence  [late  Archbishop 
of  Cashel],  Oxonise,  1819,  pp.  58,  59,  v.  32-36. 


490  ORIGEN'S  DISCIPLES, 

Christianity  only  from  oral  teaching,  being  himself  still 
ignorant  of  the  Scriptures.  The  religious  interest  was  with 
him  as  yet  but  a  subordinate  one,  a  splendid  career  in  the 
world  seeming  to  him  far  more  important.  His  mother  ex- 
erted herself  to  the  utmost  to  have  him  taught  everything 
which,  under  the  existing  circumstances,  could  contribute  to 
the  successful  prosecution  of  his  aims.  He  received,  therefore, 
a  good  rhetorical  education,  in  order  to  qualify  him  for  pre- 
ferment as  a  rhetorician  or  an  advocate ;  and  he  learnt,  more- 
over, the  language  of  the  established  government  and  laws, — 
the  Latin.  His  teacher  in  the  Latin  language  pointed  out  to 
him  how  very  necessary  to  the  attainment  of  his  end  was  the 
knowledge  of  the  Roman  law.  He  commenced  the  study  of 
this,  and  had  already  formed  the  design  of  visiting  Rome,  for 
the  purpose  of  improving  his  knowledge  of  the  Roman  juris- 
prudence. But  Providence  had  chosen  him  to  be  an  instru- 
ment for  higher 'ends  ;  and,  without  dreaming  of  it  or  willing 
it,  as  he  observes  himself,  in  describing  the  remarkable  vicissi- 
tudes of  his  life,  he  was  now  to  be  formed  for  higher  purposes. 
His  sister's  husband,  who  was  legal  adviser  to  the  praefect 
of  Palestine,  had  been  called  to  Csesarea  by  the  duties  of 
his  office.  He  had  left  his  wife  behind  at  Neocaesarea ;  and 
now  she  was  summoned  to  follow  him.  His  brother-in-law,  the 
young  Theodorus,  was  requested  to  attend  her  on  the  journey ; 
and  it  was  intimated  that  he  could  thus  easily  prosecute  his 
plan  of  studying  the  Roman  jurisprudence  at  the  celebrated 
school  of  Roman  law  of  Berytus  in  Phoenicia,  not  far  distant  from 
Csesarea.  Theodorus  accepted  the  invitation  ;  but  this  journey 
had  a  different  result  from  what  he  had  anticipated.  At 
Caesarea  he  became  acquainted  with  Origen :  the  latter  soon 
observed  the  talents  of  the  young  man,  and  sought  to  direct 
them  to  a  higher  end  than  that  which  he  himself  had  then  in 
view.  Attracted,  in  spite  of  himself,  by  this  great  teacher, 
he  forgot  Rome,  Berytus,  and  the  study  of  law.  To  awaken 
in  him  the  activity  of  his  own  mind,  a  free,  unprejudiced  spirit 
of  inquiry,  was,  as  Theodore  himself  describes  it  in  his  farewell 
discourse,  the  principal  endeavour  of  Origen.  After  having 
made  him  search  for  the  scattered  rays  of  truth  in  the  systems 
of  the  Greek  philosophy,  he  showed  him  all  that  revelation 
furnishes  of  a  higher  order.  In  this  way  he  led  him  to  the  study 
of  the  sacred  scriptures,  and  expounded  to  him  their  meaning. 
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Theodore  says  of  Origen's  exposition  of  scripture,  "It  is  my 
firm  belief  that  he  was  able  to  discourse  as  he  did  only  by 
communion  with  the  divine  Spirit ;  for  to  be  a  prophet  and  to 
understand  prophets  requires  the  same  power.  And  no  man 
can  understand  the  prophets  on  whom  the  Spirit  himself, 
from  whom  the  prophecies  came,  has  not  bestowed  the  power 
of  understanding  his  own  language.  This  man  had  received 
from  God  that  greatest  of  gifts,  the  call  to  be  to  men  an  inter- 
preter of  the  words  of  God ;  to  understand  God's  word  as  God 
speaks  it,  and  to  announce  it  to  men  as  man  can  understand 
it."* 

After  he  had  spent  eight  years  with  Origen  at  Caesarea 
(where  probably  he  also  received  baptism  and  adopted  the 
name  of  Gregorius)  he  returned  to  his  native  land.  With 
deep  sorrow  he  took  leave  of  the  teacher  to  whom  his  whole 
soul  was  bound  by  the  strongest  affection.  He  compared  the 
tie  that  united  them  with  the  bond  of  friendship  between 
David  and  Jonathan.  To  Origen,  and  to  the  Providence 
which,  without  his  own  knowledge  or  will,  had  conducted 
him  to  such  a  friend,  he  testified  his  gratitude  in  the  part- 
ing address,  wherein  he  describes  the  providential  events 
of  his  own  life,  and  Origen's  method  of  instruction  and 
training,  t 

In  tearing  himself  with  pain  from  the  society  of  his  beloved 
teacher,  and  from  those  sacred  studies  which  had  so  long  been 
his  exclusive  occupation,  to  engage  with  sorrowful  heart  in 
employment  of  an  entirely  different  kind,  to  which  in  his 
native  city  he  was  to  devote  himself,  he  exclaims,  "  But  why 
grieve  at  this  ?  We  have,  verily,  a  Saviour  for  all,  even  for 
those  that  are  half  dead  and  fallen  among  thieves — one  who 
cares  for  all,  is  the  Physician  of  all,  the  watchful  Keeper  of 
all  men.  We  have  also  within  us  that  seed  which  by  thy 

*  Panegyric,  in  Orig.  c.  15. 

f  This  discourse  we  have  followed  as  the  source  chiefly  to  be  relied 
on  for  the  history  of  the  early  life  and  education  of  Gregory.  The  nar- 
ratives of  Gregory  of  Nyssa,  in  his  biography  of  this  Gregory,  openly 
contradict  the  autobiography  of  the  latter;  and,  as  Gregory  of  Nyssa  set 
out  with  rhetorical  flourishes  what  he  had  taken  from  incredible  or  in- 
accurate stories,  it  were  a  fruitless  labour  to  undertake  to  reconcile  the 
two  contradictory  accounts.  The  Panegyric  of  Gregory  may  be  found 
in  the  fourth  vol.  of  the  edition  of  Origen's  works  by  de  la  Rue,  and  in 
the  third  vol.  of  the  Bibliotheca  Patrum  of  Galland. 
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means  (Origen)  we  have  been  made  conscious  of  bearing 
within  tis ;  and  the  seed  which  we  have  received  from  thee, 
those  glorious  doctrines.  Having  these  seeds,  we  part  with 
tears  indeed,  for  we  are  leaving  thee,  but  yet  taking  these 
seeds  with  us.  Perhaps  the  heavenly  Keeper  will  accompany 
us  and  deliver  us  ;  but  perhaps  we  shall  return  to  thee,  and 
from  the  seed  bring  with  us  also  the  fruits  and  the  sheaves  ; 
and  if  none  are  ripe  (for  how  could  that  be  ?),  yet  they  may 
be  such  as  will  thrive  even  amidst  the  thorns  of  civil  employ- 
ments." And  then,  addressing  himself  directly  to  Origen, 
he  proceeds :  "  But  do  thou,  beloved  head,  stand  up  and 
dismiss  us  with  thy  prayer.  As  by  thy  holy  doctrines  thou 
hast  all  the  long  time  we  have  been  with  thee  guided  us  *  to 
salvation,  so  now,  when  we  are  to  leave  thee,  guide  us  to 
salvation  by  thy  prayers.  Give  us  over  and  commend  us,  or 
rather  give  us  back,  to  that  God  who  conducted  us  to  thee. 
Thanks  to  Him  for  what  He  has  hitherto  done  for  us  ;  but  do 
thou  implore  Him  also  to  guide  us  in  the  future,  to  inspire 
our  minds  with  His  precepts,  to  imbue  us  with  the  fear  of 
God,  and  to  make  this  our  most  wholesome  discipline.  For 
we  shall  not  be  able,  far  away  from  thee,  to  obey  Him  with 
the  freedom  with  which  we  could  obey  him  so  long  as  we 
were  with  thee.  Pray  of  Him,  as  a  consolation  for  our 
separation  from  thee,  to  send  with  us  a  good  angel  who  may 
guide  us.  But  pray  of  Him  also  to  bring  us  once  more  back 
to  thee  ;  for  the  simple  assurance  of  this  would  be  our  greatest 
consolation." 

After  his  removal  Origen  still  retained  an  affectionate  re- 
membrance of  Gregory.  There  is  still  extant  a  letter  which 
he  wrote  to  him,  full  of  paternal  love.f  In  this  he  assures 
him  that  his  distinguished  talents  fitted  him  for  the  station 
either  of  an  able  teacher  of  the  Roman  law,  or  of  an  eminent 
instructor  of  one  of  the  famous  philosophical  schools  ;  but  it 
was  his  wish  that  Gregory  would  make  Christianity  his  single 
aim,  and  employ  all  his  talents  to  promote  this  one  great 

*  He  speaks  here  in  the  plural,  probably  because  he  has  in  mind  also 
his  brother  Athenodorus,  who  had  come  in  company  with  him  to  Origen, 
and  afterwards  became  bishop  of  a  church  in  Pontus.  Vid.  Euseb. 
1.  IV.  c.  30. 

f  Philocal.  c.  13. 


GREGORY   THAUMATURGUS.  493 

object.  Following  out  his  own  principles  as  to  the  relation 
of  the  sciences,  and  particularly  of  philosophy,  to  Christianity, 
he  goes  on  to  advise  Gregory  to  make  himself  master  of 
everything  in  the  general  circle  of  the  sciences  and  in  philo- 
sophy which  he  could  apply  to  any  use  in  behalf  of  Christianity. 
By  a  variety  of  beautiful  allegorical  expositions  of  the  narra- 
tives of  the  Old  Testament,  he  endeavours  to  set  clearly  before 
him  the  duty  of  making  everything  subservient  to  the  divine 
calling,  and  of  sanctifying  every  other  interest  by  referring 
it  to  this  ;  instead  of  forgetting,  as  was  frequently  done,  the 
divine  calling  itself  in  the  crowd  of  foreign  matters,  or  pro- 
faning it  by  allowing  it  to  become  mixed  up  and  confounded 
with  them.  He  then  addresses  him  as  follows  :  "  Study,  then, 
my  son,  before  all  things  else,  the  sacred  Scriptures  ;  but  let 
it  be  to  thee  an  earnest  study  ;  for  it  needs  a  very  earnest 
study  of  the  Scriptures  to  keep  us  from  expressing  anything  or 
judging  anything  too  rashly  respecting  their  sacred  contents. 
And  if  thou  studiest  the  Holy  Scriptures  with  a  believing 
temper  of  mind,  well  pleasing  to  God,*  then,  wherever  any- 
thing* in  them  seems  shut  up  from  thee,  knock,  and  it  shall  be 
opened  to  thee  by  the  porter  of  whom  Jesus  speaks  in  St. 
John  x.  3,  To  him  the  porter  openeth.  Search,  with  un- 
wavering faith  in  God,  after  the  sense  of  the  sacred  word, 
which  is  hidden  from  the  great  mass  of  readers.  Let  it 
not  suffice  thee,  however,  merely  to  knock  and  to  seek  ;  for 
prayer  also  is  especially  necessary  to  the  understanding  of 
divine  things  ;  for  in  exhorting  us  thereto  the  Saviour  has 
said  not  only  Knock,  and  it  shall  be  opened  unto  'you,  and 
Seek,  and  ye  shall  find  ;  but  also  Ask,  and  it  shall  be  given 
you," 

Gregory  answered  the  hopes  of  his  great  teacher.  In  his 
native  city,  of  which  he  became  bishop,  there  were  at  first  but 
seventeen  Christians.  Through  his  instrumentality  the  majo- 
rity of  its  inhabitants  were  converted,  and  Christianity  became 


*  The  Greek  word  ir^Xv^^  hardly  admits  of  being  well  rendered  in 
the  present  case.  Neither  "  prejudice"  nor  u  prejudgment"'  would 
answer  here.  "  Presupposition"  would  come  nearer  to  the  sense.  Ori- 
gen  means  to  say  that  the  reader  of  the  scriptures  should  be  fully  per- 
suaded beforehand  that  the  sacred  word  is  pervaded  throughout  with  a 
divine  spirit,  and  not  allow  himself  to  be  embarrassed  at  particular  pas- 
sages where  the  divine  meaning  does  not  immediately  appear. 
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widely  diffused  in  Pontus.  It  is  to  be  lamented  that  we  have 
no  account  of  the  labours  of  this  remarkable  man  more  accurate 
and  more  worthy  of  credit  than  the  legendary  account  of  his 
life,  set  forth  with  so  much  of  rhetorical  ornament,  which 
Gregory  of  Nyssa  wrote  a  century  afterwards.  Perhaps,  in 
following  out  those  principles  of  the  Alexandrian  school  which 
permitted  and  inculcated  the  practice  of  descending  to  the 
weakness  of  the  multitude  and  carrying  on  a  progressive  course 
of  religious  education,  he  was  in  the  habit  of  yielding  too 
much  from  a  wish  to  increase  the  number  of  his  heathen  con- 
verts ;  perhaps  he  conceived  that,  if  they  were  but  once  intro- 
duced into  the  Christian  church,  the  spirit  of  the  gospel,  and 
the  continued  labours  of  their  teacher,  would  gradually  lead 
them  onward  to  a  more  enlightened  Christianity.  Having 
observed  that  many  of  the  common  people  were  attached  to 
the  religion  of  their  fathers  from  a  love  of  the  ancient  sports 
connected  with  paganism,  he  determined  to  provide  the  new 
converts  with  a  substitute  for  these.  After  the  Decian  perse- 
cution, under  which  numbers  in  this  country  had  died  as  mar- 
tyrs, he  instituted  a  general  festival  in  honour  of  the  martyrs, 
and  permitted  the  rude  multitude  to  celebrate  it  with  banquets 
similar  to  those  which  accompanied  the  pagan  funerals  (Paren- 
talia)  and  other  heathen  festivals.  He  imagined  that,  in  this 
way,  one  main  obstacle  to  the  conversion  of  the  heathen  would 
be  removed,  and,  if  they  once  became  members  of  the  Christian 
church,  they  would,  by  degrees,  when  their  minds  had  once  be- 
come enlightened  and  spiritualized  by  Christianity,  bid  farewell, 
of  their  own  accord,  to  those  sensual  pleasures.*  But  he  did  not 
seem  to  consider  what  an  intermingling  of  pagan  and  Christian 
notions  and  customs  might  result  from  this  loose  accommoda- 
tion,— an  issue  which  was  afterwards  too  fully  realized, — nor 
how  difficult  it  would  be  for  Christianity  to  penetrate  directly 
into  the  life  of  men,  when,  from  the  very  first,  it  had  become 
adulterated  by  such  an  alloy. f 

*  Vita  Gregor.  c.  27. 

f  The  canonical  letter  which  we  have  from  this  Gregory  shows  per- 
haps that,  in  the  conversion  of  large  bodies  of  the  people,  there  may 
have  been  much  which  was  merely  outward  and  in  appearance;  for  it 
relates  to  a  class  of  persons  who  took  advantage  of  the  confusion  occa- 
sioned by  the  devastation  committed  by  the  Goths  in  the  country  around 
Pontus  to  make  the  public  misfortunes  a  source  of  profit  to  themselves, 
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"We  have  from  Gregory  a  simple  and  clearly  written  Para- 
phrase of  Ecclesiastes.  A  confession  of  faith  on  the  doctrine 
of  the  Trinity,  which  he  is  affirmed  to  have  written  by  special 
revelation,  was  appealed  to  in  the  fourth  century  in  opposition 
to  the  Arians.  In  attestation  of  its  authenticity  it  was  said 
that  it  still  remained  in  his  own  hand-writing,  having  been  pre- 
served in  the  church  of  Neoceesarea.  But  although  probably 
the  first  part  of  this  confession,  in  which  the  peculiar  doctrines 
of  Origen  may  be  distinctly  recognised,  is  genuine,  yet  the 
second  part  is  manifestly  a  later  addition,  inasmuch  as  it  con- 
tains distinctions  wholly  unknown  to  the  school  of  Origen,  and 
which  first  arose  out  of  the  controversy  with  the  Arians  in 
the  fourth  century. 

Among  the  violent  opponents  of  the  school  of  Origen  we 
have  already  mentioned,  in  another  place,  Methodius, — first, 
bishop  of  Olympus  in  Lycia,  afterwards  of  Tyre, — a  martyr 
in  the  persecution  of  Diocletian.  He  does  not  however  seem 
to  have  always  stood  in  the  same  relation  to  this  school.  Euse- 
bius  of  Caesarea,  in  his  continuation  of  Pamphilus's  Apo- 
logy for  Origen,  affirms  that  Methodius  contradicted  his 
own  earlier  remarks,  which  had  been  in  praise  of  Origen.* 
The  ecclesiastical  historian  Socrates  asserts,  on  the  other 
hand,-)-  that  Methodius  had  first  declared  himself  against  Ori- 
gen, and  afterwards,  in  his  dialogue  called  1-eVwv,  retracted  his 
censures,  and  expressed  his  admiration  of  the  man.  There 
must  be  some  truth  lying  at  the  bottom  of  both  statements. 
Eusebius  and  Socrates  derived  their  impressions  from  what 
Methodius  had  himself  declared  in  his  own  writings.  But 
it  seems  not  improbable  that  these  two  authors  determined 
the  chronological  order  of  these  writings,  not  by  any  historical 
data,  but  each  according  to  his  own  private  conjectures ;  and 
in  matters  of  this  kind  the  ancients  were  very  far  from  being 
accurate.  Methodius,  in  his  Symposium,  which  we  shall  pre- 
sently notice,  does  not  appear  to  be  by  any  means  a  stickler  for 

and  even  to  rob  their  own  countrymen.  This  letter  furnishes,  at  the 
same  time,  evidence  of  Gregory's  wakeful  zeal  for  the  morals  of  his 
people. 

*  Apud  Hieronym.  lib.  I.  adv.  Rufin.  Hieronym.  opp.  ed.  Martianay, 
T.  I V.  fol.  359 :  Quomodo  ausus  est  Methodius  nunc  contra  Origenem 
scribere,  qni  hsec  et  haec  de  Origenis  loquutus  est  dogmatibus? 

f  Lib.  IV.  c.  13. 
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the  letter  of  the  church  doctrine.  On  the  contrary,  the  work 
betrays  a  leaning  to  Theosophy,  a  fondness  for  the  allegorical 
mode  of  interpretation.  It  contains  much,  therefore,  which 
indicates  a  mental  direction  generally  similar  to  that  of  Origen  ; 
indeed,  expressions  occur  which  at  least  favour  the  doctrine  of 
the  soul's  preexistence.*  But  it  also  contains  much  which  is 
directly  at  variance  with  the  doctrines  of  Origen ; — for  in- 
stance, a  decided  leaning  to  Chiliasm.f  It  may  therefore  safely 
be  conjectured  that  Methodius,  who  was  no  systematic  thinker, 
was  in  the  first  place  attracted  by  many  of  the  views  and 
writings  of  Origen,  which  flattered  his  favourite  opinions 
and  pleased  his  taste ;  which  only  prepared  him,  however,  to 
be  the  more  strongly  repelled  by  whatever  in  the  same  system 
went  counter  to  his  own  intellectual  bias  and  his  own  dogmatic 
principles. 

The  most  important  and  authentic  of  the  writings  which 
remain  of  this  Methodius  is  his  Banquet  of  the  Ten  Virgins, 
in  eleven  conversations,  containing  a  eulogy,  oftentimes  exag- 
gerated, of  the  unmarried  life. 

The  treatise  on  free-will  (;r£pt  avretovviov)  which  we  have 
under  the  name  of  Methodius  seems  to  belong  to  the  Christian 
church-teacher  Maximus,  who  lived  in  the  reign  of  Septimius 
Severus,J  rather  than  to  Methodius.  §  It  is  an  attack  on  the 
Gnostic  Dualism. 

One  who  zealously  stood  up  for  Origen  against  those  that 
accused  him  of  being  a  heretic  was  the  presbyter  Pamphilus, 
•  of  Caesarea  in  Palestine,  a  man  distinguished  for  his  zeal  in 
the  cause  of  piety  and  science.  He  founded  at  Caesarea  an 
ecclesiastical  library,  which  contributed  in  no  small  degree  to 
the  furtherance  of  scientific  studies  even  in  the  fourth  century. 
Every  friend  of  science,  and  in  particular  every  one  who  was 
disposed  to  engage  in  a  thorough  study  of  the  Bible,  found  in 
this  Pamphilus  every  encouragement  and  support.  He  exerted 
himself  to  multiply,  ||  to  disseminate,  and  to  correct  the 

*  Orat.  II.  Theophil.  s.  5. 

t  Orat.  IX.  s.  5. 

J  Euseb.  lib.  V.  c.  27.  Hieronym.  de  vir.  illustr.  c.  47.  This  Maxi- 
mus can  hardly  be  identical  with  the  bishop  of  Jerusalem  of  the  same 
name.  Euseb.  1.  V.  c.  12. 

§  See,  on  this  point,  my  genetic  development  of  the  Gnostic  system 
p.  206. 

||  Vid.  Montfaucon  catalog.  Mss.  biblioth.  Coislinian.  f.  261. 
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copies  of  the  Bible.  Many  of  these  copies  he  distributed 
as  presents ;  sometimes  to  women  whom  he  saw  to  be  dili- 
gent in  reading  the  scriptures.*  He  founded  a  theological 
school,  in  which  the  study  of  the  sacred  writings  was  made  a 
special  object  of  attention.  J  From  this  school  probably  pro- 
ceeded the  learned  Eusebius,  who  owed  everything  to  Pamphi- 
lus,  and  looked  up  to  him  as  his  paternal  friend.  Pamphilus 
communicated  to  his  scholars  his  own  reverence  for  Grig-en 
as  the  promoter  of  Christian  science,  and  exerted  himself  to 
counteract  the  narrow  views  that  were  propounded  by  those  who 
branded  Origen  as  a  heretic.  As  the  ignorant  zeal  of  these 
people,  Pamphilus  says,  went  so  far  as  to  pass  immediate  sen- 
tence of  condemnation  on  every  one  who  in  any  degree  occupied 
himself  with  the  writings  of  Origen,  Pamphilus,  while  in 
prison  under  the  Dioclesian  persecution,  in  the  year  309,§ 
wrote,  conjointly  with  his  disciple  Eusebius,  a  work  in  Origen's 
defence,  ||  and  addressed  it  to  the  confessors  who  had  been  con- 

*  Eusebius  says  of  him,  in  the  account  of  his  life,  Hieronym. 
adv.  Rufin.  lib.  J.  f.  358,  359,  vol.  IV.,  Quis  studiosorum  amicus 
non  fuit  Pamphili?  Si  quos  videbat  ad  victum  necessariis  indigere, 
prsebebat  large,  quse  poterat.  Scripturas  quoque  sanctas  non  ad  le- 
gendum  tantum,  sed  et  ad  habendum  tribuebat  promptissime.  Nee 
solum  viris,  sed  et  femiriis,  quas  vidisset  lectioni  deditas.  Unde  et 
multos  codices  prseparabat,  ut,  quum  necessitas  poposcisset,  volentibus 
largiretur. 

f   Euseb.  lib.  VII.  C.  32  :  <rtm<r<r»}<ra<ro 

1  Euseb.  de  martyrib.  Palestinse,  c.  4. 

§  One  illustration  of  the  influence  which  Pamphilus  exercised  over 
those  who  lived  near  him  is  furnished  by  the  history  of  his  slave  Porphy- 
rius,  a  young  man  of  eighteen  years,  whom  he  had  educated  with  a  father's 
love,  and  in  promoting  whose  religious  and  intellectual  culture  he  had 
spared  no  pains.  To  this  young  man  he  had  imparted  a  glowing  love  for 
the  Redeemer.  When  Porphyry  heard  the  sentence  of  death  pronounced 
on  his  beloved  master,  he  requested  that,  after  the  execution  of  the  sen- 
tence, he  might  be  allowed  the  privilege  of  paying  him  the  last  tribute  of 
affection  by  committing  his  body  to  the  grave.  This  request  at  once  ex- 
cited the  anger  of  the  fanatical  prefect.  And,  as  he  steadfastly  confessed 
that  he  was  a  Christian,  and  refused  to  offer  sacrifice,  he  was  subjected 
to  the  most  cruel  torture,  and  finally,  after  having  been  dreadfully 
lacerated,  was  conducted  to  the  stake.  All  this  he  bore  with  the 
utmost  constancy ;  only  exclaiming  once,  when  the  fire  reached  him, 
— "  Jesus,  Son  of  God,  help  me."  Euseb.  de  martyrib.  Palast.  c.  1 J , 
f.  388. 

||  The  charge  of  the  passionate  Jerome,  that  Rufinus  had  falsely 
ascribed  such  a  work  to  Pamphilus,  deserves  no  credit. 
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demned  to  the  mines.  After  the  martyrdom  of  Pamphilus, 
Eusebius  added  to  the  five  books  of  the  unfinished  work  a  sup- 
plementary sixth  book.  Of  this  apology  we  still  possess  the 
first  book,  in  the  arbitrary  version  of  Rufinus,  with  the  addition 
of  a  few  fragments  of  the  Greek.* 

The  example  of  Pamphilus  shows  us  how  the  comprehensive 
mind  of  Origen,  which  grasped  and  united  together  so  many 
different  pursuits,  gave  birth  not  only  to  a  spirit  of  doctrinal 
speculation,  but  also  to  the  thorough  study  of  the  Bible  and 
the  careful  investigation  of  the  text  of  the  scriptures,  however 
irreconcilable  with  his  allegorizing  licentiousness  this  may  ap- 
pear. Another  instance  of  the  same  kind  probably  is  that  of  the 
Egyptian  bishop  Hesychius,  who  prepared  a  new  and  emended 
revision  of  the  text  of  the  Alexandrian  version,  which  became 
the  current  one  in  Egypt.f  He  likewise  suffered  martyrdom 
under  the  Dioclesian  persecution,  in  the  year  310  or  311.J 
Finally :  it  must  also  perhaps  be  ascribed  in  some  measure  to  the 
influence  of  Origen  that  a  new  and  peculiar  school  of  theology 
sprang  up  at  Antioch,  which  first  arrived  at  its  full  development 
in  the  course  of  the  fourth  century.  In  this  school  the  science 
of  scriptural  hermeneutics  and  exegesis  received  a  healthy 
direction  between  the  extremes  of  the  grossly  literal  and 
the  arbitrary  allegorical  methods  of  interpretation.  Learned 
presbyters  belonging  to  the  church  of  Antioch,  who  took  a 
special  interest  in  the  study  of  biblical  interpretation,  may 
be  regarded  as  the  progenitors  of  this  school ;  particularly 
Dorotheus  and  Lucian,  of  whom  the  latter  died  as  a  martyr 
during  the  Dioclesian  persecution,  in  the  beginning  of  the 
year  312.§ 

*  The  loss  of  the  Life  of  Pamphilus,  by  Eusebius,  is  much  to  be 
regretted. 

f  Hieronym.  adv.  Rufin.  lib.  II.  f.  425. 

j  Euseb.  hist,  eccles.  lib.  VIII,  c.  13,  f.  308. 

§  Lucian  prepared  a  new  revision  of  the  corrected  text  of  the  Alex- 
andrian revision,  and  probably  also  of  the  New  Testament.  The  codices 
written  after  this  revision  were  called  Xovxiaviia.  Hieronym.  de  vir. 
illustr.  c.  77,  adv.  Rufin.  lib.  II.  f.  425,  vol.  IV.  What  we  are  to  judge 
of  the  earlier  relation  in  which  Lucian  stood  to  Paul  of  Samosata  is  a 
point  which  cannot  be  determined  with  any  certainty  from  the  account 
which  has  been  left  by  Alexander  bishop  of  Alexandria,  since  that  ac- 
count is  liable  to  the  suspicion  of  being  coloured  by  a  polemical  interest. 
Theodoret.  hist,  eccles.  lib.  I.  c.  4. 
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Thus  the  historical  development  of  doctrine  in  this  period 
terminates  with  the  conflict  of  opposite  tendencies,  which  were 
to  act  as  counterpoises  to  each  other,  in  order  that  Christianity 
might  not  be  maimed  and  crippled  by  the  partial  views  of  men, 
but  might  be  preserved  in  its  integrity  as  that  which  is  destined 
to  overcome  and  reconcile  all  human  antagonisms.  And  as  this 
process  of  development  and  purification  is  transmitted  from  one 
generation  to  another,  so  also  the  conclusion  of  this  first  great 
stage  of  its  history  contains  in  it  the  foretokens  and  presages 
of  all  the  succeeding  periods,  which,  through  their  ever  renewing 
struggles  and  victories,  are  to  prepare  the  way  for  the  last  great 
struggle  and  the  final  victory  which  shall  put  an  end  to  all 
strife. 
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A. 


ABGARUS.     See  Agbarus 

Abraxas,  a  mystical  watchword,  ii.  49 

Absolution,  its  practice  as  maintained 
by  Tertullian,  Firmilian,  and  Cy- 
prian, i.  306 

Abstinence  practised  by  the  early 
Christians,  i.  380 

Acolyths  (a.KeXov0oi),  i.  279 

jElia  Capitolina,  i,  475 

yElius  Lampridius,  historian,  i.  142, 
165 

.Eon,  the  mother  of  life,  ii.  174 

Africa,  diffusion  of  Christianity  in, 
i.  114.  Persecutions,  170.  North 
African  church,  ii.  346,  368 

Agapse,  or  love-feasts,  i.  450 

Agbarus'  letter  to  Jesus  spurious, 
i.  110 

Agrippinus,  bishop  of  Carthage, 
i.  441 

Alcibiades,  confessor,  i.  382 

Alexander  of  Abonoteichus,  i.  41,  99, 
127,  144,  223 

Alexander,  bishop  of  Alexandria, 
ii.  498 

Alexander,  bishop  of  Jerusalem, 
ii.  454,  470 

Alexander  Severus,  i.  174,  404 

Alexander  the  Great,  i.  68 

Alexandrian  church,  i.  114.  Perse- 
cution, 183 

Alexandrian  catechetical  school,  i. 
424 ;  ii.  224 

Alexandrian  theology,  its  history  and 
character,  ii.  224-227.  Concep- 
tion of  Gnosis  and  Pistis,  228. 
Clement  of  Alexandria  on  the 
value  of  faith,  229.  Sources  of 


information  respecting  the  Guosis, 
231.  Necessity  of  Grecian  cul- 
ture, 232.  The  Christian  develop- 
ment of  history,  239.  Disparage- 
ment of  simple  faith,  245.  Origen 
the  second  great  teacher  of  the 
Alexandrian  theology,  246.  Doc- 
trine of  the  Logos,  307.  Compared 
with  the  doctrine  of  the  North- 
African  church,  346 

Alogi,  the  opponents  of  Montanism, 
ii.  222,  301 

Altar  (ara,  altare),  i.  403 

Ambrosius,  a  friend  of  Origen,  ii. 
466,  468,  474 

Ambrosius  against  Apelles  the  j\Iar- 
cionite,  ii.  152 

Ammonius,  church  teacher,  ii.  464 

Ammonius  Saccas,  Plotinus'  teacher, 
ii.  464 

Anabaptists,  or  rebaptizers,  i.  441 

Avaywrai,  lectores,  i.  279,  420 

Anchor,  symbolical  of  Christian 
hope,  i.  405 

Anicetus,  bishop  of  Rome,  i.  413  ; 
ii.  206 

Anointing  oil,  ii.  155 

Anthropology,  ii.  340-368 

Anthropomorphism,  i.  80 ;  ii.  305 

Anthropopathism,  i.  80  ;  ii.  305. 

Antichrist,  what,  i.  131,  167 

Antinomians,  ii.  115 

Antioch,  the  church,  observe  the 
feast  of  Epiphany,  i.  417.  Council 
at,  ii.  333.  New  school  of  theology 
there,  498 

Antitactes,  a  Gnostic  sect,  ii.  119 

Antoninus  Pius,  his  conduct  towards 
the  Christians,  i.  143 

Apelles  the  Marcionite,  ii.  151 
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Apollinaris,    bishop     of    Hierapolis, 

i.  161,  412  ;ii.  433 
Apollonius  of  Tyana,  his  character, 

41.     Denounces    the    gladiatorial 

shows,  42.     His  pantheism,  43 
Apollonius,  Roman  senator,  i.  163 
Apologists  for  Christianity,  i.  142 
Apostles,  their  office,  i.  255 
Apostles'    Creed   used   at    baptism, 

i.  424.     Contains  no  reference  to 

the  Logos,  ii.  292. 
Apostolic  fathers,  ii.  405-411 
Apostolical  constitutions,  i.  274 
Apostolical  succession,  i.  437 
Aquila  and  Priscilla,  their  house  used 

for  public  worship,  i.  402 
Arabia,    spread   of    Christianity   in, 

i.  Ill 

Archelaus  of  Cascar,  ii.  165 
Aristides,  letter  to  Hadrian,  i.  139  ; 

ii.  412 

Aristotle,  ii.  341 
Arnobius,  the  African  writer,  i.  207  ; 

ii.  449-452 

Arrian,  the  stoic,  i.  221 
Arrius  Montanus,  proconsul,  i.  164 
Artemonites,  ii.  297,  298 
Ascension  day,  its  early  observance, 

i.  416 

Asceticism,  i.  379-388 
Athanasius  on  Sabellianism,  ii.  319, 

326 
Athenagoras  on  Christianity,  i.  107. 

Doctrine  of    the   Logos,   ii.  305. 

Apology,  428 
Athenodorus,     brother    of    Gregory 

Thaumaturgus,  ii.  490 
Attalus,  the  martyr,  i.  157,  382 
Augustin,  St.,  on  Christianity,  i.  107. 

On    the    popular    hatred   of    the 

Christians,    127.     On   Tertullian, 

ii.  445 
Aurelian,  edict  of,  i.  149.     Situation 

of  the  Christians  under,  194 
Autun,  persecution  at,  i.  158 

B. 

Babylon,  noticed    by  St.    Peter,   1. 

Epist.  v.  13,  i.  110 
Banianes,  Indian  trade  colonies,  i.  113 


I  Baptism,  sometimes  delayed,  i.  351. 
Its  benefits,  351,  421.  Probation 
of  candidates,  423.  Formula  of 
confession,  424.  Of  renunciation, 
428.  By  immersion,  429.  Infant 
baptism,  430.  Sponsors,  436. 
Anointing  with  oil,  436.  Imposi- 
tion of  hands,  437.  Milk  and 
honey  administered,  438.  Of  he- 
retics, 439-448.  Its  efficacy,  ii. 
390-392 

Bardesanes  the  Gnostic,  i.  110,  111, 
421.  Some  account  of  him,  ii.  105 

Barcochba,  a  pretended  Messiah,  i. 
143,  475 

Bar  Manu,  Abgar  of  Edessa,  i.  110 

Barnabas,  St.,  on  the  Lord's  day,  i. 
408.  A  moderate  Gnostic,  ii.  22. 
his  Catholic  epistle,  406 

Bartholomew,  the  apostle,  visits  In- 
dia, i.  Ill,  113 

Basilides,  the  Gnostic,  his  origin,  ii. 
47.  The  dogmas  of  emanation  and 
of  dualism  the  groundwork  of  his 
system,  48.  His  doctrine  of  trans- 
migration, 54.  Of  Archon  and 
providence,  55.  The  sources  of 
his  ideas,  59.  His  Ebionitic  no- 
tions respecting  Jesus,  62-66. 
Denied  St.  Paul's  doctrine  of  justi- 
fication, 66.  What  distinguished 
him  from  other  Gnostics,  66-71 

Beryllus,  bishop  of  Bostra,  ii.  315 

Birthday,  its  meaning  when  applied 
to  martyrs,  i.  463 

Bishops  (la-'iffxofot'),  i.  189,  256. 
Distinction  between  presbyters  and 
bishops,  258.  Raised  above  pres- 
byters, 264.  How  elected,  265, 
278.  Country-bishops,  281.  Their 
seats  distinguished  as  mother 
churches,  283.  Cyprian  on  their 
perfect  equality,  300 

Blandiua,  martyr,  i.  157 

Blastus,  presbyter,  letter  to,  ii.  438 

Bohmer,  Wilhelm,  Neander's  Church 
History  dedicated  to  him,  i.  viii 

Brahmanism,  ii.  7 

Britain,  Christianity  introduced  into, 
i.  118. 
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British  church  not  of  Roman  origin, 

i.  118 

Buddas,  predecessor  of  Mani,  ii.  159 
Buddhism,  ii.  7 

C. 

Caecilius  of  Bilta  on  exorcism,  i.  429 

Cainites,  a  fanatical  sect,  ii.  114, 154 

Caius,  presbyter,  ii.  47,  452 

Calvin  on  episcopacy,  i.  270 

Candidus,  Valentinian,  ii.  310 

Canones  Apostolici,  ii.  409 

Captives,  Christian,  ransomed  by  their 
brethren,  i.  355 

Caracal  la,  son  of  Severus,  i.  165 

Carpocrates,  the  Gnostic,  ii.  115-118 

Carpocratians,  ii.  118 

Carthage,  Christianity  in,  i.  115. 
Persecution  at,  183.  Council  held 
at,  116,  429,  434,  441,  442 

Cataphrygians,  a  sect  of  Montanists, 
ii.  221 

Catechetical  schools,  ii.  224 

Catechists,  i.  143 

Catechumens,  i.  422,  453 

Catholic  church.     See  Church 

Celibacy  of  the  clergy,  its  rise,  i. 
276,  384 

Celsus,  i.  97,  98,  121,  123,  125, 126, 
178,  222-237,  377 

Cemeteries  visited  by  Christians,  i. 
190 

Cerinthus,  some  account  of  him,  ii. 
42  ;  his  doctrinal  views  respecting 
angels,  43.  Concerning  Christ,  44. 
The  Mosaic  law,  46.  And  the  mil- 
lennium, 47 

Charismata,  or  gifts  of  grace,  i.  250, 
251 

Chiliasm,  i.  108,  503;  ii.  399 

Chorepiscopi,  or  country  bishops,  i. 
281 

Chrism,  i.  165 

Christ,  his  supposed  letter  to  Abga- 
rus,  i.  ]  10 

Christianity,  its  connection  with  na- 
ture and  reason,  i.  2.  With  Juda- 
ism and  paganism,  4.  Its  first  pro- 
mulgation, 95,  106.  Its  conflict 


with  ungodliness  and  superstition, 
96-98.  Its  supernatural  opera- 
tions, 99.  Diffusion  in  particular 
districts,  108-118.  Persecution  of 
its  professors,  118-128.  Its  con- 
dition under  the  various  emperors, 
128-216.  Literary  attacks  upon, 
217.  ByLucian,  218.  Arrian,  221. 
Celsus,  222-236.  Porphyry,  236. 
Hierocles,  240.  Its  defence  by 
Apologists,  242.  Mere  outward 
professors,  348.  Contrasted  with 
paganism,  348.  Its  respect  for 
civil  government,  359-363.  Pro- 
gressive development  of  Christian 
doctrines,  465.  Adumbrated  in 
Judaism,  469 

Christian  life,  i.  346 

Christian  worship,  its  several  parts, 
i.  399-448 

Christians  branded  on  the  forehead, 
i.  192 

Christmas,  its  early  observance,  i.  417 

Church,  its  condition  under  the  em- 
perors, i.  128-217.  Its  constitu- 
tion during  the  apostolic  age,  248. 
Equality  of  its  members,  249.  Its 
edification  the  work  of  all,  251, 
272-274.  Its  government  by  pres- 
byters and  bishops,  256, 266.  Office 
of  teaching,  259.  Deacons  261. 
The  election  of  church  officers,  263, 
277.  Changes  in  its  constitution 
after  the  apostolic  age,  264.  Con- 
flict between  the  aristocratic  and 
monarchical  element,  267.  Rise 
of  a  sarcerdotal  caste,  269-276. 
Multiplication  of  church  officers, 
279.  Union  of  individual  commu- 
nities, 281.  Relation  between  me- 
tropolitan and  provincial  churches, 
283.  Its  unity,  289.  Congrega- 
'  tionalism  first  propounded,  293. 
Discipline,  302.  Schisms,  308- 
345.  Subject  to  blemishes,  353. 
Provides  for  its  poor,  354.  Public 
worship,  399-406.  Seasons  of 
fasts  and  festivals,  406-418.  The 
several  parts  of  public  worship, 
418-464.  Baptism,  421-448.  The 
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Lord's  Supper,  448.  Its  opposition 
to  the  Gnostic  sects,  ii.  196 

Church  synods :  Carthage,  i.  429, 
434,  441,  442.  Elvira,  405,  410, 
416,423.  Iconium,440.  Synnada, 
ib. 

Cicero,  i.  10.  His  fundamental  maxim 
of  legislation,  119. 

Claudius  Apollinaris,  bishop  of  Hie- 
rapolis,  on  the  Legio  Fulminea,  i. 
161.  His  writings,  ii.  433. 

Claudius,  emperor,  banishment  of 
Christians  from  Rome,  i.  129 

Claudius  Albinus,  i.  165 

Clemens  Roraanus,  bishop  of  Rome, 
on  the  term  "  the  utmost  limit  of 
the  West,"  i.  117.  On  the  appoint- 
ment of  church  officers,  263,  272. 
Noticed  in  the  Clementines,  488. 
Epistle  to  the  church  of  Corinth, 
ii.  408.  Fragment  of  a  second,  ib. 
Two  letters  to  the  Syrian  church, 
ib.  The  Clementines,  409.  Apos- 
tolical constitutions,  ib. 

Clement,  a  Roman  nobleman,  his 
remarkable  conversion  to  Christi- 
anity, i.  44 

Clement,  bishop  of  Alexandria,  on 
persecutions,  i,  165.  Fraternal 
kiss,  363.  Asceticism,  386.  His 
tract,  "  Who  is  the  rich  man  that 
is  seeking  Salvation  ?  "  387.  Com- 
munity of  goods,  387.  Marriage, 
389.  Prayer,  396.  Church,  401. 
The  outward  appearance  of  our 
Lord,  404.  Use  of  images,  ib.  Sym- 
bolism, 405.  Feast  of  Epiphany, 
418.  Reading  of  Scripture,  425. 
Agapae,  452.  Basilides,  ii.  51,  63. 
Heracleon,  95.  Pseudo-Basilideans, 
113.  Carpocrates,  116.  Nicolai- 
tans,  121.  Tatian,  127.  Doctrines 
of  Clement,  229-246.  Concerning 
God,  268.  Of  the  Logos,  306.  Of 
the  Holy  Spirit,  339.  Anthropo- 
logy, 353.  Christology,  370.  Bap- 
tism, 391.  His  life  and  writings, 
453-456 

Clementines,  a  work  of  the  second  or 
third  century,  i.  44,  66.  Its  apo- 


logetic and  conciliatory  tendency, 
488-500.      Adolph    Schliemann's 
treatise  upon,  488.  Opposed  to  the 
system  of  Marcion,  ii.  40.      Attri- 
buted to  Clemens  Romanus,  409 
Clergy    (scX^xa/),  its   original   sig- 
nification, i.  272.     Provision   for 
their  maintenance,  275 
Commodian,   the  poet,  i.  318.     His 
Christian  Admonitions,    330.     On 
martyrdom,    388.       On   works   of 
Christian  love,  399.     His  life  and 
writings,  ii.  447-449. 
Commodus,  emperor,  i.  162 
Confessors,  the  deference  paid  to  them, 
i.  279.     Their   sympathy  for   the 
lapsed,  317 

Confirmation,  or  imposition  of  hands, 
i.  437.  The  completion  of  baptism, 
438 

Constantius  Chlorus,  emperor,  i.  214 
Coracion,  priest,  ii.  399,  400 
Cornelius,  bishop   of  Rome,   i.  189, 
280,  330.     His  synodal  letter  to 
Fabius,  bishop  of  Antioch,  332. 
Cosmas  Indicopleustes,  i.  113 
Country  bishops.     See  Chorepiscopi. 
Creation,  the  doctrine  of,  ii.  275-283 
Crescens  the  cynic,  ii.  425 
Cross,  the  sign  of,  i.  192,  201,  406 
Cultus  of  the  Gnosis,  ii.  153-156 
Cybele,  festival  in  honour  of,  i.  158 
Cyprian,    bishop  of  Carthage,  some 
account  of  him,  i.  309.  His  conver- 
sion, 346.    Convenes  a  synod,  116. 
Flight    in   the   persecution,     185, 
314,  323.     Care  for  the  churches, 
186.     Thibaritans,  188.   Trial  and 
banishment,  190.  Martyrdom,  193. 
Relation  to   the    presbyters,  267. 
His  work  "  De  Lapsis,"  276.  Coun- 
cil of  presbyters,  278.     His  work 
"  DeUnitate  Ecclesia,"  292.    Ca- 
thedra Petri,  297.  Maintains  the  in- 
dependence of  individual  bishops, 
299.     On  the  schism  of  Felicissi- 
mus,  309-312.  On  the  unalienable 
rights  of  the  episcopate,  312,  329. 
Anti-Cyprian  faction,  313.       His 
treatment  of  the  lapsed,  315.    His 
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respect  for  Tertullian,  315.  Op- 
poses the  exaggerated  reverence 
paid  to  martyrs,  319.  Deputes  a 
visitation  of  his  diocese,  323.  His 
letter  to  Pupianus,  328.  Combats 
the  principles  of  Novatian,  341. 
On  the  mixture  of  good  and  bad 
in  the  visible  church,  343.  His 
"  Collection  of  Testimonies,"  352  ; 
ii.  446.  On  liberality,  i.  355.  Gla- 
diatorial shows,  364.  The  pro- 
fession of  stage  players,  368.  On 
the  Lord's  Prayer,  397.  Sprinkling 

•  in  baptism,  429.  Infant  baptism, 
424.  Baptism  of  heretics,  442, 
445.  His  work  "  De  Rebaptis- 
mate,"  446.  Idea  of  sacrifice,  392. 
Penance,  458.  Communion  with 
the  departed,  462.  Cyprian's  con- 
nection with  Tertullian,  ii.  446. 

Cyril,  bishop  of  Jerusalem,  ii.  165. 


Deacons,  their  office,  i.  261,  420. 
Manage  the  church  funds,  324 

Deaconesses,  their  office,  i.  262 

Dead,  the  faithful,  commemorated, 
i.  463 

Decius  Trajanus,  emperor,  i.  180 

Deities,  visible  and  invisible,  i.  35 

Demetrius,  bishop  of  Alexandria,  i. 
112,274;  ii.  469 

Demiurge,  ii.  20-28.    See  Gnosticism 

Demonax,  an  eclectic  philosopher,  i. 
13 

Demons,  Plutarch's  doctrine  respect- 
ing, i.  38. 

Development  of  Christian  doctrines,  i. 
465.  Of  church  theology  in  gene- 
ral, ii.  196-346 

Dio  Chrysostom  the  rhetorician,  his 
defence  of  image-worship,  i.  37. 
Distinguishes  three  sources  of  re- 
ligion, 119 

Diocletian,  emperor,  i.  197.  Per- 
secution during  his  reign,  204 ; 
Edict  for  burning  the  Scriptures, 
206-215 

Dionysius,  bishop  of  Alexandria,  on 


Valerian,  i.  176,  189.  The  Decian 
persecution,  180,  183,  187.  Ba- 
nished to  Libya,  192.  On  Novatian, 
336.  Christian  brotherly  love,  357. 
Baptism  of  heretics,  443.  Corre- 
sponds with  Sixtus  bishop  of 
Rome,  444.  Cerinthus,  ii.  42. 
Sabellius,  324,  334.  Homoousion, 
325.  Chiliasm,  400.  Life  and 
character,  483 

Dionysius  of  Halicarnassus,  i.  17,39 
Dionysius,  bishop  of  Paris,  i.  116 
Dionysius,  bishop  of  Rome,    contro- 
versy with    Dionysius  of  Alexan- 
dria, ii.  335.     On  the  Holy  Spirit, 
340 

Dioscorides,  Insula,  i.  113,  114 
Dioscurus  the  martyr,  i.  184 
Disciplina  arcani,  i.  427 
Discipline  of  the  church,  i.  302-308 
Divination,  pagan  art  of,  i.  201 
Docetism,  ii.  29,  369 
Domitian,  emperor,  i.  132 
Domkius  Ulpian  collects  the  rescripts 
of  the  emperors  against  the  Chris- 
tians, i.  174 
Dorotheus,  ii.  498 
Dositheus,  ii.  123 
Dove,  the  symbol  of  the  Holy  Ghost, 

i.  405 

Dragomans,  or  interpreters,  i.  419 
Dualism,  its  character,  ii.  14,  18 
Ducenarius,  procurator,  ii.  331 

E. 

Easter  controversy,  i.  412 
Easter-day  commemorated,  i.  415 
Ebedjesu,  a  Nestorian  author,  ii.  440 
Ebionites,  derivation  of  the  term,  i. 

476.      Zealous   opponents    of   St. 

Paul,  479.    Two  classes  of  them, 

481-500 

EccJesia  apostolicae,  i.  286 
Edessa,  Christian  church  there,  i.  110, 

403.     The  chronicle  of,  111 
Egypt,  diffusion  of  Christianity  in,  i. 

114 
Egyptians,  apocryphal  gospel  of,  ii. 

326 
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Eleutherus,  bishop  of  Rome,  ii.  221 
Elias,  his  reappearance  expected,!.  480 
Elvira,  the  council  of,  i.   276,  405, 

410,  416,  423 

Elxaites,  a  sect  of  Ebionites,  i.  486 
Elymas,  magician,  i.  99 
Emanation,  ii.  10.     See  Gnosticism 
Encratites,  ii.  127.    Julius  Cassianus, 
129.      The    apocryphal    book    of 
Enoch,  236 
Energumeni,  i.  279 
Enoch,  apocryphal  book  of,  ii.  236 
Ephraem  Syrus,  ii.  105-191 
Epicureanism,  i.  11 
Epiphanes  the  Gnostic,  ii.  116 
Epiphanius  on  the  Ebiouites,  i.  459, 
485-487,  494.     Cerinthus,  ii.  46. 
Basilides,  47.   Valentine,  71.    Bar- 
desanes,  105.  Cainites,115.  Satur- 
nin,    124.     Marcion,    133.     Mon- 
tanus,  207.     Theodotus,  297.    Sa- 
bellius,  326.     Gospel  of  the  Egyp- 
tians, ib. 

Epiphany,  its  early  observance,  i.  417 
Episcopacy,  i.  264-267 
Epistolae  formats,  i.  286,  354 
Eschatology,  or  doctrine  of  last  things, 

ii.  395-404 

Essenes,  their  origin,  i.  59.  Described 
by  the  elder  Pliny,  ib.  By  Jose- 
phus,  60.  Their  mysticism,  ib. 
Their  habits  of  life,  62.  Distin- 
guished for  industry  and  veracity, 

64.  Worshipped  towards  the  east, 

65.  Their  ascetical  practices,  67. 
Essenism,  493. 

Ethiopia,  diffusion  of  Christianity  in, 
i.  115 

Eucharist,  its  meaning,  i.  456.  Ad- 
ministered to  Christians  in  dun- 
geons, 171,  186,  460.  Its  symbo- 
lical character,  421,448.  Origin- 
ally united  with  the  Agapas,  450. 
Consecration  of  the  sacramental 
elements,  456.  The  oblations, 
457.  The  mixed  cup,  459.  When 
received  under  one  kind,  460.  In- 
fant communion,  461.  Adminis- 
tered at  marriages  and  funerals,  462 

Euelpistus,  a  Christian  slave,  i.  273 


Euemerus,  i.  9,  29 

Euodius,  ii.  178,  187 

Euphrates,  ii.  113 

Eusebius,  bishop  of  Csesarca,  on  the 
Abgar  Uchomo,  i.  80.  Demetrius 
of  Alexandria,  112.  Pantsenus, 
113,  114.  The  persecution  at 
Thebais,  115.  St.  Paul's  journey 
to  Spain,  117.  Hadrian,  140. 
Marius  the  martyr,  194.  Dio- 
clesian  persecution,  206.  On  the 
use  of  pictures,  404.  Bardesanes, 
ii.  105.  Tatian,  128.  Montanus, 
206.  Letter  to  the  church  of 
Lyons,  221.  Alexandrian  cate- 
chists,  224.  Beryllus  of  Bostra, 
315.  Malchion,  332.  Apology  of 
Justin  Martyr,  412.  Death  of  Jus- 
tin, 426.  Florinus,  439.  Sym- 
machus,  477.  Immortality  of  the 
soul,  481.  Death  of  Origen,  482. 
Methodius,  496.  Apology  of  Pam- 
philius,  497 

Excommunication  practised  in  the 
early  church,  i.  304 

Exorcism,  i.  428 

Exorcistae,  i.  279 

Extreme  unction,  ii.  155 

F. 

Fabian,  bishop  of  Rome,  i.  185 
Fabius,  bishop  of  Antioch,  i.  332 
Fasts,    days  set   apart  for,    i.   408. 

Wednesday  and  Friday,  409 
Faustus  the  Manichean,  ii.  175 
Felicissimus  made  deacon  by  a  pres- 
byter, i.  313.     His   opposition  to 
Cyprian,  his   bishop,    324.     Con- 
demned by  a  synod,  327 
Felicitas  the  martyr,  i.  170,  172 
Felix,  a  Numidian  bishop,  i.  209 
Felix,  an  African  bishop,  i.  209 
Felix  the  Manichean,  ii.  193 
Festivals,  Christian,  their  seasons,  i. 
406.    Weekly,  408.     Yearly,  411. 
Commemorative,  464 
Fidus,  i.  434 

Firmilian,  bishop  of  Csesarea,  against 
Stephen  bishop  of  Rome,  i.  301. 
Church  discipline,  306.  Baptism 
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of  heretics,  443.     Formula  of  bap- 
tism, 446.     On  Origen,  ii.  476 
Fish,    symbolical    of   the    Christian 

church,  i.  405 

Flora,  letter  of  Ptolemy  to,  ii.  99 
Florinus,  presbyter,  ii.  438 
Fortunatianus  the  martyr,  i.  211 
Fortunatus,   a  schismatic   bishop,  i. 

327 

Frumentius,  the  apostle  of  Ethiopia, 
i.  115 

G. 

Galen,  the  celebrated  physician,  i. 
239 

Galerius,  Caius  Maximianus,  Caesar,  i. 
201 

Galerius,  Caius  Valerius  Maximinus, 
Caesar,  i.  215 

Galileans,  Christians  so  called,  i.  139 

Gallican  church,  when  founded,  i.  116 

Gallienus  Cassar,  i.  194 

Gallus  Caesar,  i.  188 

Germany,  diffusion  of  Christianity  in, 
i.  116 

Gladiatorial  exhibitions,  i.  364 

Gnosis,  the  Alexandrian,  ii.  13.  The 
Syrian,  15.  The  two  systems 
compared,  17.  The  worship  or 
cultus,  153. 

Gnosticism  viewed  as  an  historical 
phenomenon,  ii.  1-41.  Contains 
certain  elements  of  the  Platonic, 
Jewish,  and  Oriental  systems,  5-9. 
The  Alexandrian  and  Syrian  Gnosis 
compared,  13-20.  The  Demiurge 
a  representative  of  the  Supreme 
God,  21-26.  Judaizing  Gnostics, 
22-25,  39-41.  Its  different  the- 
ories as  it  regards  particular  moral 
relations,  28 ;  and  Christ's  person, 
ib.  Docetism,  29.  Biblical  inter- 
pretations, 31.  Secret  doctrines, 
33.  Its  position  with  the  Chris- 
tian church,  33.  Its  two-fold  con- 
flict with  Christianity  and  Neo- 
Platonism,  34,  Opposed  by  Plo- 
tinus,  34-38.  Cerinthus,  42-47. 
Basilides,  47-71.  Valentine  and 


his  school,    71-107.      Its   conflict 
with     Judaism,     107-153.      The 
worship  or  cultus  of  the   Gnosis, 
153.      Opposition     between     the 
church  and  the  Gnostic  doctrine  of 
human  nature,  344 
Gnostics,  their  practice  of  altering  the 
evangelical  records,  i.  230.     Op- 
posed to  external  worship,  ii.  153. 
Their  baptismal  formula,  155 
Goetae,  Jewish  magicians,  i.  92,  223 
Good  Friday  observed,  i.  415 
Grecian  and  Roman  paganism  com- 
pared, i.  8 

Greek  systems  of  philosophy,  i.  7,  21 
Gregory  of  Nanzianzen  on  the  visit 

of  St.  Thomas  to  India,  i.  113 
Gregory  of  Nyssa  on  Gregory  Thauma- 

turgus,  ii.  493 
Gregory  Thaumaturgus,  i.  398.     His 

life,  ii.  489-495 
Gregory  of  Tours,  i.  116 

H. 

Hadrian,  emperor,  i.  139.  His  rescript 
to  Minucius  Fundanus,  140.  Let- 
ter to  Servianus,  141.  His  temples, 
142 

Ham  the  patriarch,  i.  59 

Hegemonius,  supposed  author  of  the 
Grecian  Acts,  ii.  166 

Hegesippus,  church  teacher,  ii.  430 

Heliogabalus,  emperor,  i.  173 

Heraclas,  disciple  of  Origen,  ii.  467, 
483 

Heracleon  the  Gnostic  on  oral  tradi- 
tion, i.  426.  His  commentary  on 
St.  John,  ii.  95.  Mystical  inter- 
pretation of  the  discourse  with  the 
Samaritan  woman,  96.  On  wit- 
nessing for  Christ,  98.  Mystic- 
words,  104 

Heraclian,  bishop  of  Chalcedon,  ii. 
166 

Heraclitus  on  the  Sibylline  prophecies, 
i.  245 

Herculius  Maximianus  Caesar,  i.  203 

Heresy  denned,  i.  308,  467.  Tenden- 
cies of  the  heretical  spirit,  469. 


508 


INDEX    TO   VOLS.    I.    .AND   II. 


The  Judaizing    sects,    471.     The 
Ebionites,  476 

Heretics,  baptism  of,  i.  439-448 
Hermas,  The  Shepherd,    i.   385;   ii. 

391,  410 

Hermes,  Trismegistus,  i.  245 
Hermias,  apologist,  ii.  429 
Hermogenes  on  the  doctrine  of  crea- 
tion, ii.  276-280.     Anthropology, 
348 

Hesychius,  Egyptian  bishop,  ii.  498 
Hetseria,  or  close  associations,  edict 

against,  i.  134,  135 
Heubner,  Dr.,  Neander's  second  vo- 
lume of  Church  History  dedicated 
to  him,  i.  ix. 

Hexapla,  by  Origen,  ii.  478 
Hieracas,  Egyptian  ascetic,  ii.  485     « 
Hierocles  against  Christianity,  i.  201, 

240 

Hilarianus  the  martyr,  i.  211 
Hilary  the  commentator  on  the  ear- 
lier and  later  practice  of  the  church, 
i.     252.     On    Dioclesian's     edict 
against  the  Manicheans,  ii.  195 
Hippolytus,  bishop,  on  the  observance 
of  the  Sabbath,  i.  411.     Celebra- 
tion of  the  Eucharist,  461.     On 
Noetus,  ii.  303.    Life  and  writings, 
439-442 

Hormisdas,  king  of  Persia,  ii.  170 
Hymns  used  at  public  worship,  i.  420 
Hystaspes,  interpolated   writings,  i. 
245 


I. 


laldabaoth.     See  Ophites 

Iconium,  council  of,  i.  440 

Idealists,  ii.  154 

Ignatius,  bishop  of  Antioch,  i.  139. 
Letter  to  Polycarp,  373.  On  the 
festival  of  Sunday,  409.  Docet- 
ism,  ii.  369.  The  Lord's  Supper, 
392.  His  letters,  411 

Image  worship  the  origin  of  super- 
stition, i.  12.  Defended  by  Por- 
phyry, 237.  Its  rise  in  the  Chris- 
tian church,  403-405 

India,  spread  of  Christianity  in,  i.  112 


Infant  baptism,  i.  431-436 
Infant  communion,  i.  461  ;  ii.  393. 
Infidelity  destructive  of  civil  liberty, 
i.  15.    Antagonistic  to  Christianitv 
45 

Inspiration,  i.  494 ;  ii.  201 
Interpolated  writings,  i.  245 
Irenaaus,  bishop  of  Lyons,  on  mira- 
culous cures,  i.  102.  Christianity 
in  Germany,  116.  In  Spain,  117. 
On  the  persecutions,  165.  The 
relation  of  bishops  to  presbyters, 
266.  Ecclesia  apostolica  at  Rome, 
284.  The  unity  of  the  church, 
290.  Rebukes  Victor  bishop  of 
Rome,  299,  415.  Gladiatorial 
shows,  364.  Infant  baptism,  431. 
Oblation,  458.  Ebionites,  476. 
Doctrine  of  accommodation  among 
the  Gnostics,  ii.  32,  37.  Cerinthus, 
42,  43.  Saturnin,  124.  Tatian, 
126.  Prodicians,  120.  Nico- 
laitans,  ib.  Intermediate  position 
of  Irenaeus,  198.  Montanistic 
proceedings,  221.  Knowledge  of 
God,  270.  Creation,  280.  Soul 
of  Christ,  374.  Redemption,  383. 
Faith  and  law,  388.  Baptism, 
390.  Lord's  Supper,  392.  Chi- 
liasm,  397.  Life  and  writings, 
434-439 

Isidorus,  son  of  Basilides,  ii.  47,  51, 
57,  59 

J. 

Jacob,  steps  of,  i.  486 

Jamblichus  the  Neo-Platonic  philo- 
sopher, i.  240 

Jews  witnesses  of  the  One  God,  i.  48. 
Their  misapprehension  of  the  The- 
ocracy, 51.  Deluded  by  false 
prophets,  53.  Their  intercourse 
with  the  Greeks  at  Alexandria, 
69-81 

John,  St.,  the  evangelist,  exercised  his 
episcopate  in  Asia  Minor,  i.  265, 
271,  473.  Compared  with  St. 
Peter,  295 

John  the  Baptist,  his  mission,  i.  52. 
His  so-called  disciples,  ii.  16,  113 
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Josephus  on  false  prophets,  i.  53. 
The  Sadducees,  58.  Pharisees,  16. 
Essenes,  60 

Judaism  contrasted  with  paganism, 
i.  5.  At  Alexandria,  68.  Its  ad- 
mixture with  Platonism,  68-81. 
Its  relation  to  Christianity,  86-91 

Judas  of  Gamala,  i-  51 

Julia  Mammaea,  i.  173 

Juliana,  a  Christian  virgin,  ii.  476 

Julius  Africanus,  ii.  479 

Julius  Oassianus,  ii.  129 

Julius  Paulus  on  the  Roman  civil  law, 
i.  120 

Justin  Martyr  on  the  infidelity  of 
the  philosophers,  i.  12.  Jewish  de- 
niers  of  angels,  58.  Proselytes,  93. 
Miraculous  cures,  102.  Christian 
patience,  104.  Exposes  Crescens, 
128.  Defects  of  Christians,  353. 
Magistrates,  359.  Divine  worship, 
402.  Form  of  baptism,  430.  On 
the  due  celebration  of  baptism  and 
the  Eucharist,  455-459.  Two 
classes  of  Jewish  Christians,  474, 
500.  On  Ebionism,  500,  Doc- 
trine of  the  Logos,  ii.  204.  Christ's 
humanity,  374.  Satisfaction,  385. 
Eucharist,  392.  Chiliasm,  397. 
Life  and  writings,  41 2-426 

K. 

Karaites,  i.  59 

Kiss  of  charity,  i.  172,  354,  363,  434. 
439 

L. 

Lactantius  on  the  Holy  Spirit,  ii.  337 
Laity,  sometimes  opposed  to  the  ca- 
tholic idea  of  a  priesthood,  i.  273. 
Participation  in  the  choice  of  church 
officers,  278.  Excluded  from  sy- 
nods, 289 

Lapsi,  on  their  restoration  to  the  fel- 
lowship of  the  church,  i.  315-317, 
334.  Synods  on  their  account,  326 
Lararium,  domestic  chapel,  i.  173 
Lectores,  or  readers  of  the  Scriptures, 
i.  279,  280 


Legio  fulminea,  i.  160 
Lenten  fast  observed,  i.  415 
Leonides,  father  of  Origen,  ii.  456- 

459 

Letters  communicatory,  i.  186 
Libellatici,  i.  182 
Libelli  pacis,  i.  318 
Liters  formate,  i.  286 
Logos,  the  doctrine  of  the,  ii.  302- 

312 
Lord's  Prayer,  Cyprian's  remarks  on, 

i.  187 

Lord's  Supper.     See  Eucharist 
Lucas  the  Marcionite,  ii.  151 
Lucian,   prsepositus    cubiculariorum, 

i.  197 

Lucian  the  confessor,  i.  320 
Lucian,  the  learned  wit  of  Samosata, 

i.  11,  12,  18,  218 
Lucianus,  founder  of  the  Antiochian 

school,  ii.  498 

Lucius,  bishop  of  Rome,  i.  189 
Lucius,  the  British  king,  i.  118 
Lucretius,  i.  11 
Lugdunum  (Lyons),  persecution   at, 

i.  116,  154 

Luther  on  episcopacy,  i.  270 
Lyons,  persecution  of  the  Christians 

at,  i.  116,  154 
Lyre,  symbolical  of  Christian  joy,  i. 

405 

M. 

Macrianus,  i.  194 

Maecenas'  advice  to  Augustus,  i.  120 

Magicians,  early,  i.  224 

Magusaeian  sect,  ii.  171 

Malabar,  the  church  there  founded  bv 
St.  Thomas,  i.  112 

Malchion,  presbyter,  ii.  332 

Mandaaans,  ii.  16 

Mani,  or  Manes,  the  Gnostic,  i.  435  ; 
ii.  157-170.  Disputes  with  Ar- 
chelaus  bishop  of  Cascar,  165 

Manicheans,  their  system,  ii.  157 

Manicheism,  its  character,  ii.  156. 
History  of  its  founder,  159.  East- 
ern and  western  sources,  162.  De- 
rived from  Scythianus  and  Buddus, 
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166-170.  Its  connection  with  the 
Magusaeian  sect,  171.  ^Eon,  the 
mother  of  life,  174.  The  primal 
man,  175.  On  the  sources  of  re- 
ligious knowledge,  189.  Their 
mode  of  celebrating  the  sacrament, 
192.  Festivals,  194 
Marcellus.  the  centurion,  a  martyr, 

i.  204  ' 

Marcion,  the  anti- Jewish  Gnostic, 
his  form  of  baptism,  i.  430.  Missa 
fidelium,  454.  The  speculative 
elements  of  his  system,  ii.  129. 
His  rejection  of  tradition  as  a  rule 
of  faith,  131.  His  life  and  history, 
133.  Meeting  with  Polycarp  at 
Rome,  138.  Eeport  of  his  con- 
version, 139.  Detailed  examina- 
tion of  his  system,  139.  Moral 
tendency  of  his  doctrines,  148.  Of 
his  reforms,  155.  Practised  a 
vicarious  baptism,  156.  Doctrine 
concerning  God,  269 
Marcionites,  ii.  150-153,  300 
Marcionitism  opposed  to  the  Cle- 
mentines, ii.  40 

Marcosians,  ii.  154 

Marcus  Aurelius,  emperor,  i.  144. 
His  philosophical  and  religious 
principles,  145-147.  His  perse- 
cuting edicts,  149 

Marcus  the  Gnostic,  his  cabalistic 
symbolism,  ii.  104 

Marcus  the  Marcionite,  ii.  151 

Marcus,  bishop  of  the  church  at 
jElia,  i.  475 

Marius  the  martyr,  i.  195 

Mark,  St.,  the  evangelist,  founder  of 
the  Alexandrian  church,  i.  114 

Marriage  commended,  i.  389.  Mixed 
marriages  condemned,  ,391.  The 
civil  contract  sanctioned  by  the 
church,  393 

Martialis,  Spanish  bishop,  deposed, 
i.  301 

Martyrs,  festival  of,  i.  463 

Matthew,  St.,  the  evangelist,  his  gos- 
pel taken  to  India,  i.  Ill,  113 

Maximianus  Herculius,  i.  197,  203 

Maximilianus  the  martyr,  i.  202 


Maximilla  the  prophetess,  ii.  207 

Maximinus,  Caius  Galerius  Valerius, 
i.  215. 

Maximinus  the  Thracian,  i.  174 

Maximus,  church  teacher,  ii.  496 

Melito,  bishop  of  Sardis,  i.  140,  141, 
144 ;  ii.  433 

Menander,  ii.  123 

Mensurius,  bishop  of  Carthage,  i. 
208,  210 

Messiah,  idea  of,  among  the  Jews,  i.  49 

Methodius  of  Tyre,  against  Origen's 
doctrine,  ii.  282.  His  writings, 
497 

Metropolitical  churches,  their  origin, 
i.  283 

Millennium,  the  doctrine  of,  ii.  395- 
399 

Miltiades  against  the  Montanists,  ii. 
214 

Minucius  Felix,  i.  16  ;  ii.  453. 

Minucius  Fundanus,  proconsul,  i. 
140 

Miracles  of  the  apostolic  age,  i.  100- 
102 

Missa  catechumenorum,  ii.  156 

Missa  fidelium,  ii.  156 

Mohler  (Dr.)  on  Gnosticism  as  a 
precursor  of  Protestantism,  ii.  3 

Monarchians,  two  classes  of  them,  ii. 
292-295.  First  Class,  found  in  the 
early  Roman  church,  295.  Theo- 
dotus  the  head  of  them,  297.  The 
confessor  Natalis,  ib.  Artemonites, 
298.  Opposed  by  Novatian,  ib. 
Their  arbitrary  criticism  of  Scrip- 
ture, 299.  The  Alogi,  301.  Se- 
cond Class;  The  Patripassians,  301. 
Praxeas  opposed  by  Tertullian, 
302.  Noetus,  303.  In  conflict 
with  the  church  doctrine  of  the 
Trinity,  304.  The  Logos,  305- 
314.  Mediatory  Monarchian  ten- 
dency, 313.  Christ  a  being  in 
the  Divine  idea,  315.  Beryllus' 
disputation  with  Origen,  316.  Sa- 
bellius,  317-335.  Paul  of  Samo- 
sata,  327-332.  Origen  and  Ter- 
tullian on  the  Unity  in  the  Trinity, 
333.  The  term  Homoousion  con- 
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demned,  ib.  Denied  the  doctrine 
of  the  Holy  Spirit,  337.  Doctrine 
of  human  nature,  340 

Montanism,  its  character,  ii.  200. 
Tenacity  to  a  rigid  supernatural- 
ism,  202.  Hostile  to  the  culture 
of  all  art  and  science,  203.  His- 
tory of  its  development,  204-207. 
Nearness  of  the  millennium,  208. 
The  priestly  dignity  of  all  Chris- 
tians, 212.  Its  over  estimate  of 
celibacy,  217.  On  second  mar- 
riages, ib.  Penance,  218.  Its  op- 
ponents, 222 

Montanists,  the  public  speaking  of 
women,  i.  252.  Resistance  of  the 
evangelical  spirit  to  them,  388, 
407 

Montanus,  his  importance  as  founder 
of  a  sect,  ii.  199.  His  education, 
205.  On  martyrdom,  216.  Pe- 
puza,  221 

Moses  viewed  as  a  religious  re- 
former, i.  13.  His  legislation  de- 
scribed by  Philo,  72 

Mythical  religion,  its  use  among  the 
common  people,  i.  9,  16 

N. 

Natalis   the   Theodotian,    confessor, 

ii.  297 

Nazareans,  i.  478,  482 
Neander  (Dr.),   Memoir  of  his   life 

and  writings,  i.   xxiii-xxxii.      His 

Church  History  projected,  vi.    His 

literary  works,  xxix 
Neo-Platonism,  i.  40-47,  221,  233  ; 

ii.  5 
Nepos,  Egyptian  bishop,  Chiliast,  ii. 

400 

Nero,  persecution  under,  i.  130 
Nerva,  emperor,  i.  133 
Newman,  Rev.  J.  H.,   his   theory  of 

development    derived     from     the 

Montanists,  ii.  217 
Nicolaitans,  a  Gnostic  sect,  ii.  119 
Nicomedia,  meeting  of  Dioclesian  and 

Galerius  at,  i.  204.     Fire  at  the 

imperial  palace,  212 


Noetus,  Patripassianist,  ii.  303. 
North-African  church,  its  difference 

with  the  Alexandrine  school  on  the 

doctrine  of  human  nature,  ii.  346, 

368 
Novatian,  presbyter,  some  account  of 

him,  i.  330-335.  His  schism,  336. 

Its  character,  339.     His  confused 

notions  of  the  visible  and  invisible 

church,  344.     Opposes  the  Arte- 

monites,  ii.  298,  452 
Novatus,  exciter  of  the  Carthaginian 

schism,   i.  312.     Participation   in 

the  Roman,  336. 
Numidian  Christians  made  captives, 

i.  355 
Numidicus,  confessor,  i.  184 


0. 


Ophites,  a  Gnostic  sect,  the  panthe- 
istic principle  prominent  in  their 
system,  ii.  107.  laldabaoth,  107. 
Ophiomorphus,  the  serpent-spirit, 
109.  Creation  of  man,  110.  Migra- 
tion of  Christ  through  the  heavens, 
111.  Their  pantheistic  system  of 
morals,  112.  Their  antichristian 
principles,  113. 

Oracles,  Plutarch's  defence  of,  i.  32. 
Porphyry's  views  of  them,  43,  238. 

Origen  on  psychological  phenomena, 
i.  103.  On  the  diffusion  of  Chris- 
tianity in  the  country,  109.  His 
labours  in  Arabia,  112.  Corre- 
spondence with  Julia  Mammsea, 
1 73.  State  of  the  Christians  under 
Philip  the  Arabian,  175.  On  the 
persecutions,  176.  Celsus,  175, 
178,  222.  On  humility,  232.  His 
ordination  in  Palestine,  232.  Bap- 
tism, 351.  The  military  profes- 
sion, 377.  Prayer,  395.  And  the 
study  of  the  Scriptures,  398.  Spi- 
ritual worship  of  God,  401.  Ca- 
techumens, 423.  Infant  baptism, 
435.  Ebionites,  477.  Ophites,  ii. 
97,  112.  Simon  Magus,  123.  Ori- 
gen as  a  catechist,  225.  Isaiah, 
228.  Gnosis  and  Pistis,  246-253. 


512 


INDEX    TO   VOLS.    I.    AND   II. 


Principles  in  relation  to  the  Scrip- 
tures, 254-259.  The  Divine  at- 
tributes, 273.  Doctrine  of  crea- 
tion, 280-285.  Of  the  Logos,  307- 
314.  Anthropology,  355-369. 
Christ's  servant-form,  372.  Hu- 
manity of  Christ,  373.  Human 
soul  of  Christ,  376-381.  Redemp- 
tive activity,  382.  Doctrine  of  the 
sacraments,  393.  Resurrection, 
403.  Life  and  works  of  Origen, 

'    456-484 

Origen  the  pagan,  ii.  464 

Origen,  the  school  of,  ii.  482-496 

Ostiarii,  vergers,  i.  279 


P. 


Pacianus  of  Barcelona,  i.  343 

Paganism  among  the  Greeks  and  Ro- 
mans, i.  6 

Palladius,  a  writer  of  the  fifth  cen- 
tury, ii.  477 

Pallium,  the  philosopher's  cloak,  i. 
381 ;  ii.  412. 

Pamphilus,  presbyter  of  Caesarea,  ii. 
382,  497 

Pantamus,  catechist,  i.  112  ;  ii.  226, 
453. 

Papias  of  Hierapolis,  ii.  205 

Paraclete,  ii.  202 

Parchor  the  prophet,  ii.  57 

Parsism,  ii.  6 

Passover,  controversy  respecting,  i. 
412.  See  Easter 

Paternus  the  proconsul,  i.  190 

Patripassians,  ii.  294,  301 

Paul,  St.,  the  apostle,  visits  Arabia, 
i.  111.  Journey  to  Spain,  117. 
On  universal  priesthood,  250. 
Church  discipline,  304.  Observ- 
ance of  times,  407.  Psalmody,  420. 
Labours  among  the  Gentile  Chris- 
tians, 474.  Ebionitism,  483.  The 
Nazareans  concerning  Paul,  ib. 
Gnosis,  ii.  8 

I'aul  of  Samosata,  bishop  of  Antioch, 
deposed  on  account  of  his  doctrine, 
i.  196.  His  theory  of  the  human 


personality  of  Christ,  ii.  327.  His 
character  and  history,  330.  Dis- 
putes with  Malchion,  332.  De- 
lighted with  popular  preachers, 

Pausanias,  the  geographer,  on  the 
prevalence  of  unbelief,  i.  16 

Peccata  venalia,  mortalia,  i.  307 
I  Pella,  a  place  of  refuge  for  the  Chris- 
tians, i.  475 
!  Penance  of  the  church,  i.  300 

Pentecost,  festival  of,  i.  416 

Pepuza,  a  place  in  Phrygia,  ii.  221 

Pepuzians,  a  sect  of  Montanists,  ii. 
221 

Peregrinus  Proteus,  the  cynic  philo- 
sopher, i.  219 

Perpetua  the  martyr,  i.  170 

Persecutions  of  Christians,  the  causes, 
i.  118-128.  Under  Nero,  130.  Do- 
mitian,  132.  Mitigated  under  Ner- 
va,  133.  Renewed  under  Trajan, 
134-138.  Hadrian,  139-143. 
Abated  under  Antoninus  Pius,  143;. 
Renewed  under  Marcus  Aurelius, 
144-162.  Commodus,  162.  Sep- 
timius  Severus,  165-168.  Cara- 
calla,  169-172.  Heliogabalus,  173. 
Alexander  Severus,  173.  Maxi- 
minus,  174.  Decius  Trajanus, 
180-188.  GallusandVolusianus, 
188.  Valerian,  189.  Gallienus 
and  Aurelian,  194.  Dioclesian 
and  Galerius,  204-215.  Caius 
Galerius  Valerius  Maximinus,  215 

Persia,  spread  of  Christianity  in,  i. 
110 

Pescennius  Niger,  i.  165 

Peter,  St.,  his  primacy  as  founder  of 
the  Roman  church,  i.  283,  295. 
His  precedence  as  the  Man  of  Rock, 
295,  442 

Pharisees,  i.  54 

Phariseeism,  its  relation  to   Christi- 
anity, i.  88 
Philemon  the  Roman  presbyter,    ii. 

484 

Philip  the  Arabian  i.  175 
Philip    of   Sida,    the    catechist,   ii. 
428 
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Philo,  the  champion  of  the  Alexan- 
drian Jews,  i.  70-73.  On  the  re- 
storation of  the  Jews,  90 

Philosopher's  cloak,  i.  381  ;    ii.  412 

Philumene,  ii.  151. 

Photius  on  Mani,  ii.  166.  Hippoly- 
tus,  439.  Origen,  471,  482 

Pierias  the  Alexandrian,  ii.  484. 

Plato,  his  view  of  Socrates,  i.  25. 
His  monotheism,  26.  Considers 
polytheism  as  derived  from  one 
Supreme  Unity,  34.  On  visible 
and  invisible  deities,  35 

Platonic  philosophy,  i.  24,  35.  As 
reformed,  31.  Productive  of  fa- 
naticism, 41.  Prepares  the  way 
for  Christianity,  46,  221  ;  ii.  19. 
Embraced  by  the  Alexandrian 
Jews,  i.  71-77 

Pliny  the  elder,  his  theological 
views,  i.  14.  On  the  Essenes,  59 

Pliny  the  younger,  governor  of 
Bithynia  and  Pontus,  i.  134.  His 
report  to  Trajan,  ib. 

Plotinus,  i.  40.  Attempts  to  restore 
the  original  Platonism,  ii.  5,  15. 
Against  the  Gnostics,  34.  Anthro- 
pology, 341 

Plutarch,  description  of  the  supersti- 
tious, i.  18.  Connection  between 
superstition  and  infidelity,  19.  On 
Epicureanism,  20.  Relation  of  re- 
ligions, 28.  Hypocrisy  of  philo- 
sophers, 29.  On  demons  as  inter- 
mediate beings,  38.  Anthropology, 
ii.  611 

Pomitentes,  i.  304 

Polybius  on  Roman  superstition,  i.  9 

Polycarp,  bishop  of  Smyrna,  i.  150, 
464.  Disputes  about  the  Passover, 
413.  Meets  with  Marcion,  ii.  138. 
Letter  to  the  Philippians,  411 

Polycrates,  bishop  of  Ephesus,  i.  271, 
412 

Polytheism  the  invention  of  human 
weakness,  i.  14.  Leads  to  one 
original  essence,  34.  As  moulded 
by  the  Platonic  philosophy,  38 

Ponticus  the  martyr,  i.  157 

Porphyry,  defence  of  image  worship, 
VOL.  II. 


i.  37.     On  demons,  39.     His  col- 
lection of  ancient  oracles,  43,  238. 
Against    Christianity,    127,    202, 
236,  239.     On  Origen,  ii.  464 
Pothinus,  bishop  of  Lyons,  i.  156 
Praxeas  against  the  Montanists,   ii. 

205,  221,  301 

Prayer,  its  efficacy,  i.  393.     Canon- 
ical hours  for  common  prayer.  396. 
On    the    Lord's     day     Christians 
prayed  standing,  398 
Pre-existence,  doctrine  of,  among  the 
Essenes,  i.  65.    Doctrine  of,  ii.  359 
Presbyters,  their  office,  i.  255,  263 
Priesthood  of  all  believers,  i.  249 
Priscilla,    prophetess,   ii.  207.     On 

celibacy,  217 

Procopius  the  presbyter,  i.  213,  419 
Proculus,  a  Christian  slave,  i.  165 
Prodicians,  a  Gnostic  sect,  ii.  119 
Prophetesses  in  the  early  church,  i. 

252 

Prophetic   element,   its   existence  in 

paganism  as  well  as  in  Judaism 

and   Christianity,  i.   244.     In  the 

primitive  church,  258 

Proselytes  of  justice,  i.  93.     Of  the 

gate,  «6. 

Protoctetus,  friend  of  Origen,  ii.  474 
Provincial      synods.       See      Church 

synods 

Psammon,  an  Egyptian  priest,  i.  46 
Pseudo-Basilideans,  a  Gnostic  sect,  ii. 

113 

Pseudo-Paulinists,  i.  472 
Pseudo-Petrinists,  i.  472 
Ptolemaeus  the  Gnostic,  his  letter  to 
Flora,  ii.  99.     Esoteric  tradition, 
100.     Threefold  origin  of  the  law, 
102 

Pudens,  a  magistrate,  i.  141 
Pulpit  (suggestus,  pulpitum),  i.  403 
Pupian,  Cyprian's  letter  to  him,  i. 

328 
Pythagoras  the  ancient  sage,  i.  240 

Q. 

Quadratus  the   apologist,  i.  139;  ii. 

412 

Quadragesimal  fast,  i.  415 
2L 
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Quintus  the  Phrygian,  i.  151 
Quintus  the  African  bishop,  i,  442 
Quirinus,  ii.  446 

R. 

Rain,  miraculous  shower  of,  i.  160 
Recognitions  of  Clement,  i.  495 
Resurrection,  ii.  402-404 
Revocatus  the  martyr,  i.  170 
Roman  emperors,  state  of  the  church 

under  them,  i.  128-217 
Rome,  the  metropolitical  church  of 
the  West,  i.  283-286.  Founded 
by  St.  Peter  and  St.  Paul,  284, 
296.  Not  the  centre  of  ecclesias- 
tical unity,  297.  Nor  supreme, 
according  to  Cyprian  and  Firmilian, 
300,  301 

Rossel,  Hermann,  the  second  volume 
of  Neander's  Church  History  re- 
vised by  him,  i.  x 
Rufinus,  church  writer,  i.  140 


S. 

Sabaeans,  or  disciples  of  John  the 
Baptist,  ii.  16 

Sabellius,  a  Monarchian,  his  charac- 
ter, ii.  317.  Discordant  views  of 
his  doctrine,  318.  Creation  of 
humanity  in  the  Logos,  320.  Hy- 
postatizing  of  the  Logos  in  Christ, 
322.  As  such,  he  is  called  the 
Son  of  God,  323.  His  humanity 
reabsorbed  at  the  Ascension,  ib. 
Apocryphal  gospel  of  the  Egypt- 
ians, 326.  The  tenets  of  Sabellius 
condemned  by  Dionysius,  334 

Sadducees,  their  principles,  i.  55.  De- 
nied the  immortality  of  the  soul, 
the  resurrection,  and  the  existence 
of  angels,  57.  Their  character 
given  by  Josephus,  58 

Sadduceeism,  i.  87 

Sacraments,  their  meaning,  i.  421. 
Doctrine  of  the  Alexandrians  con- 
cerning, ii.  393 

Sapor,  or  Shapur  I.,  a  Persian  king, 
ii.  169,  170 


Saturnin,  founder  of  the  church  of 

Toulouse,  i.  116 
Saturnine  the    an ti- Jewish  Gnostic, 

ii.  124 

Saturninus  the  proconsul,  i.  169 
Saturnius  the  martyr,  i.  170 
Scapula  the  proconsul,  i.  169 
Schelling,  F.  von,  Neander's  dedica- 
tion to  him,  i.  v.     Noticed,  244 
Schisms  in  the  church,  i.  228,  308 
Schliemann's  treatise  on  "  The  Cle- 
mentines," i.  488 
Scillita,  persecution  at,  i.  169 
Scriptures,  the  difference  between  a 
literal  and  spiritual  interpretation, 
i.  78.     Dioclesian's  edict  for  their 
destruction,  206.     Read  at  public 
worship,  419 
Scythianus  the  originator  of  the  Ma- 

nichean  doctrines,  ii.  166 
Secundulus  the  martyr,  i.  170 
Secundus,  a  Numidian  bishop,  i.  208 
Seneca,  i.  10 

Septuagint  translation,  i.  75 
Serennius  Granianus   the  proconsul, 

i.  140 

Servianus  the  consul,  i.  141 
Seth,  representative  of  the  Pneuma- 

tici,  ii.  110 
Sethians,  ii.  114 
Seven,  a  mystic  number,  ii.  49 
Severus,  Alexander,  i.  173 
Severus  Septimius,  emperor,  i.  165. 

His  rescript,  166 
Severus  of  Asmonina,  ii.  166 
Sibylline    books    consulted,    i.  195, 

245 

Simon  Magus,  i.  99  ;  ii.  40,  123 
Simonians,  an  eclectic  sect,  ii.  122 
Simplicius  against  Mani,  ii.  173 
Singer  assists  Neander  in  the  revi- 
sion of  his  Church  History,  i.  vii 
Sins,  venial  and  mortal,  distinguished, 

i.  307 

Sixtus,  bishop  of  Rome,  i.  193 
Slavery,  i.  370-373 
Slaves,  their  testimony  against  their 

masters  inadmissible,  i.  155 
Smyrna,  persecution  at,  i.  150 
Socrates  against  the  Sophists,  i.  7. 
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Testimony  concerning  the  Divine, 
24 

Socrates,  the  church  historian,  ii.  495 
Sophists,  their  heartless  dialectics,  i.  7 
Sozomen  on  preaching,  i.  420 
Spain,  diffusion  of  Christianity  in,  i. 

117 

Speratus  the  martyr,  i.  169 
Sponsors,  or  god-parents,  i.  436 
Stationes,  or  times  for  fasting,  i.  409 ; 

ii.  215 

Stephen,  St.,  the  martyr,  i.  472 
Stephen,  bishop  of  Rome,  i.  298,  301, 

302,  441,  444 
Stoical  philosophy,  i.  21-24 
Strabo  on  superstition,  i.  9.    Anxious 
for  a  simpler  mode  of  worship,  13 
Subdeacons,  i.  279 
Subintroductse,  i.  385 
Sunday  observed  in  remembrance  of 
Christ's  resurrection,  i.  408.    Fast- 
ing forbidden  on  that  day,  410 
Sursum  corda,  its  early  use,  i.  456 
Symbols,  Christian,  i.  405 
Symbolum,  i.  424 
Symmachus  the  Ebionite,  ii.  477 
Symphorian  of  Autun,  martyr,  i.  159 
Synods,  provincial,  i.  287 
Syro-Persian  church,  i.  112 

T. 

Tacitus  on  "  foreign  superstition,"  i. 
122.  On  the  persecution  'under 
Nero,  130.  His  treatment  of  Christ- 
ianity, 135 

Tatian  the  apologist  converted  by 
Justin  Martyr,  ii.  426.  Discourse 
to  the  Gentiles,  427.  And  the 
Encratites,  125-129 

Terebinth  or  Buddas,  ii.  166 

Tertullian'on  the  relation  of  pagans 
to  Christianity,  i.  99.  Conversion 
by  psychological  phenomena,  103. 
Mutual  love  of  Christians,  105. 
Their  courage,  106.  Diffusion  of 
Christianity,  ib.  Intelligibleness  of 
Christianity,  107.  Its  diffusion  in 
Africa,  115.  The  participation  of 
Christians  in  heathen  festivals,  124. 
Tiberius'  proposal  to  the  senate, 
128.  Rescript  of  Trajan,  138. 


Letter  of  Marcus  Aurelius,  162. 
Extortion  of  money  in  the  persecu- 
tions, 168.  Favourable  treatment 
of  Christians  by  magistrates,  ib. 
To  Scapula,  169.  On  voluntary 
religion,  243.  The  testimony  of 
the  soul,  246.  Presbyters  and 
bishops,  267.  Summus  sacerdos, 
271.  Universal  priestly  right, 
273.  Prelectors,  280.  Synods, 
288.  On  the  primacy  of  St.  Peter, 
296,  298.  Excommunication,  304. 
Penance,  305,  306.  Delay  of  bap- 
tism, 351.  Deficiencies  of  the 
church,  354.  Mixed  marriages, 
354,  391.  Payment  of  tribute  by 
Christians,  359.  Fabrication  of 
idols,  364.  Gladiatorial  shows, 
365.  Spectacles,  366.  Pleasures 
of  the  Christians,  367.  Christian 
freedom  and  equality,  373.  Civil 
offices,  374.  Necessity  of  pagan- 
ism to  the  emperors,  377.  Mili- 
tary profession,  378.  Life  of 
Christians  in  the  world,  379. 
Ascetics,  382.  Hypocritical  asceti- 
cism, 384.  Christian  marriage, 
389.  Female  dress,  391.  Conse- 
cration of  marriage,  393.  Prayer, 
393,  397.  Spiritual  worship,  399. 
Symbols  of  the  Christians,  405. 
Jewish  and  Christian  festivals, 
407.  Law  of  the  Sabbath,  409. 
Controversy  on  the  Sabbath,  410, 
411.  Infant  baptism,  432.  Bap- 
tism and  confirmation,  437.  Bap- 
tism of  heretics,  440.  Agapse, 
451.  Catechumens  and  believers 
among  heretics,  454.  Fourth  peti- 
tion of  the  Lord's  Prayer,  460. 
Sacramental  bread,  ib.  Ebion,  476. 
Ptolemaeus,  ii.  99.  Marcion,  133- 
149.  Marcion's  disciples,  151. 
Baptism  by  substitution,  157.  Ter- 
tullian  as  a  Montanist,  199.  Pro- 
phetic extacy,  202.  Progressive 
development  of  the  church,  209. 
Montanistic  revelations,  210. 
Against  the  outward  church,  211. 
Forgiveness  of  sin  and  sanctifica- 
tion,  218.  Arrogance  of  confes- 
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sors,  219.     Against  the  enemies  of  | 
Montanism,  ib.     Divine  attributes, 
269.     Revelation,  272.     Creation,  j 
278.    Monarchians,  292.    Praxeas, 
302.   Trinity,  303.   Anthropology, 
346-353.      Humanity   of   Christ, 
375.     Baptism,  390.     Lord's  sup- 
per, 393.     Intermediate  standing, 
401.     Life  and  writings  of  Tertul-  i 
lian,  442-445 

Tertullianists,  ii.  445 

Theodoret  on  Tatian's  four  gospels,  ii. 
127.  Hermogenes,  280.  Noetus,303 

Theodotus  the  Monarchian,  ii.  297 

Theoctistus,  bishop  of  Caesarea,  ii.  470 

Theognostus,  ii.  484 

Theonas,  bishop  of  Alexandria,  i.  197 

Theophilus,  bishop  of  Antioch,  his 
works,  ii.  268,  429 

Theophilus  Indicus,a  missionary,i.H4 

Theotecnus,  bishop  of  Csesarea,  i.  195 

Therapeutse,  i.  67,  82-85 

Thomas  the  apostle  visits  Parthia,  i. 
113 

Thoth,  interpolated  sayings  of,  i.  245 

Thundering  legion,  i.  160 

Tiberianus,  prefect  of  Palestina  prima, 
i.  138 

Tiberius,  emperor,  i.  128 

Titus  of  Bostra,  ii.  189 

Traducianism,  or  the  doctrine  of  the 
propagation  of  souls,  ii.  347 

Trajan,  emperor,  i.  134-138.  His 
rescript,  138 

Trinity  a  fundamental  doctrine  of 
Christianity,  ii.  286.  False  analo- 
gies drawn  from  other  religions, 
287.  Development  of  the  practical 
into  the  ontological  Trinity,  288. 
Its  reference  to  the  person  of  Christ, 
»6.  The  Logos,  290,  305.  Origen 
on  the  Trinity,  312 
U. 

Uchomo,  Abgar  of  Edessa,  i.  110 

Unity  of  the  church,  i.  250,  251 

V. 

Valentine  the  Gnostic,  his  birth,  ii. 
71.  On  the  primal  essence,  or 
Bythos,  72.  Idea  of  the  Horus, 


74.  The  heavenly  wisdom,  Acha- 
moth,  76.  Three  stages  of  exist- 
ence :  pneumatic,  psychical,  and 
hylic  natures,  77.  Demiurge,  78. 
The  Soter,  80.  Union  of  the  Soter 
with  the  psychical  Messiah  at  his 
baptism,  88.  Nature  of  his  redemp- 
tion, 90.  Psychical  and  pneumati- 
cal  Christianity,  93 

Valentinian  school,  distinguished 
members  :  Heracleon,  ii.  95-99. 
Ptolemseus,  99.  Marcus,  104. 
Bardesanes,  105 

Valerian,  the  emperor,  i.  176,  189. 
His  persecuting  edict,  192 

Varro,  his  threefold  theology,  i.  10, 
119.  On  the  true  in  religion,  12 

Vespronius  Candidus,  a  magistrate,  i. 
141 

Vettius  Epagathus,  martyr,  i.  155 

Victor,  bishop  of  Rome,  his  arrogant 
claims,  i.  298.  Disputes  respect- 
ing Easter,  414.  Excommunicates 
Theodotus,  ii.  297 

Victoria  the  martyr,  i.  211 

Vincentius,  a  Thibari,  i.  429 

Virgins,  i.  381,  384 
W. 

West,  the  utmost  bounds  of,  its  mean- 
ing, i.  117 

Whitsunday,  or  feast  of  Pentecost,  ob- 
served, i.  416 

Worship,  on  Christian,  i.  399.  Places 
of  assembly,  i.  402.  Images  ex- 
cluded, 403.  Seasons  for  public 
worship  and  festivals,  406.  Its 
several  parts,  418.  Reading  the 
Scriptures,  419.  Sermon,  420. 
Singing,  ib.  Baptism,  421 

X. 

Xerophagiae,  ascetics,  ii.  215 

Z. 

Zabeans.     See  Sabceans. 
Zealots,  Jewish,  i.  51 
Zenobia,  queen  of  Palmyra,  i.  196; 

ii.  330 

Zephyrinus,  bishop  of  Rome,  ii.  298 
Zoroaster,  his  doctrine,  ii.  6. 
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I.— CITATIONS  FROM  SCRIPTURE. 


Genesis  i.  26,  27,  vol.  ii.  p.  109 ;  ii.  7, 

ib. ;  xiv.  14, 17,  p.  407  ;  xvii.  ib. ; 

xxxi.  13,  p.  44;  xiix.  11,  p.  424 
Exodus  x.  27,  vol.  ii.  p.  344 ;  xix.  5, 

6,  p.  250 ;  xxviii.   p.  473  ;  xxxiii. 

18,  p.  267;  xxxiv.  20,  p.  261 
Leviticus  xx.  9,   xxxiv.  20,  vol.  ii. 

p.  102 
Numbers  xi.  29,  vol.  i.  p.  248 ;  xxv. 

vol.  ii.  p.  120 
Deuteronomy  iv.  19,  vol.  ii.  p.  307  ; 

xviii.  vol.   i.    p.    272  ;  xxv.  5,  p. 

370 ;    xxvii.  26,  vol.  ii.  p.   385 ; 

xxxii.  8,  9,  p.  21 ;  xxxii.  43,  p.  60 

1  Samuel  ii.  25,  vol.  i.  p.  315 
Job  xiv.  4,  vol.  ii.  p.  65,  353 
Psalms  xix.  4,  vol.  ii.  p.  280;  xx.  8. 

p.  394;  xlii.  5,  p.  475;  xliv.  1,  p. 

309 ;  xiv.  5,  p.  377  ;  Ii.  7,  p.  353 ; 

xc.  4,  p.  46,  396  ;    xcv.  2,  p.  273  ; 

xcvii.  7.  p.  61 ;  ex.  p.  289  ;  cxi.  p. 

63 ;  cxlv.  p.  273 
Proverbs  xxii.  28,  vol.  ii.  p.  480 
Isaiah  vii.  9,  vol.  ii.  p.  228;  vii.  14, 

vol.  i.  p.  480 ;    viii.  23,  ix.  1,  p. 

482 ;  ix.  2,  p.  483  ;  xxxi.  7,  8,  p. 

483;xliii.  19,  vol.  ii.  230  ;   liii.  2, 

vol.  i.  p.  404  ;  liii.  4,  5,  vol.  ii.  p. 

369 
Jeremiah   xvii.    5,  vol.   i.  p.   320 ; 

xxxi.  33,  p.  427 
Joel  iii.  vol.  ii.  p.  212 
Zechariah  iii.  vol.  ii.  p.  339 
Malachi  iii.  15,  vol.  ii.  p.  119 

2  Maccabees  vi.  vol.  i.  p.  209 
Matthew  iii.  10,  v.  16,  vol.  i.  p.  352; 

v.  17,  p.  496 ;   v.  28,  vol.  ii.  p. 
402  ;  v.  39,  vol.  i.  p.  376 ;  vii.  22, 


p.  22,  352  ;  xix.  14,  p.  312  ;  x.  23, 
vol.  ii.  p.  459  ;  xi.  13,  p.  222 ;  xi. 
27,  vol.  i.  p.  492,  vol.  ii.  p.  289  ; 
xii.  6,  42,  p.  289 ;  xii.  36,  vol. 
i.  p.  366  ;  xiii.  16,  vol.  ii.  p.  431 ;. 
xiii.  43,  p.  358  ;  xiii.  52,  vol.  i.  p. 
497  ;  xiv.  13,  vol.  ii.  p.  459;  xvi. 
16,  p.  289  ;  xvii.  1,  p.  260 ;  xviii. 
20,  vol.  i.  p.  293 ;  xix.  p.  383 ; 
xix.  14,  p.  532,  vol.  ii.  p.  258 ; 
xxi.  16,  p.  473  ;  xxii.  19,  20,  p. 
465;  xxii.  21,  vol.  i.  359,  360; 
xxiii.  19,  20,  vol.ii.  p.  465;  xxvi. 

52,  vol.  i.  p.  378;  xxviii.  19,  vol. 
ii.  p.  286 

Mark  vi.  13,  vol.  i.  p.  165;  vii.  8, 

p.  378  ;  x.  46,  p.  503 
Luke  i.  31,  vol.  ii.  p.  297;  ii.  40,  p. 

380 ;  vii.  8,  vol.    i.   p.    378 :    ix. 

50,  p.  434  ;  xii.  8,  vol.  ii.  p.  95, 

99  ;  xii.  49,  50,  p.  476  ;  xiii.  2,  p. 

64  ;  xv.  8,  p.  76  ;   xxii.  24,  vol.  i. 

p.  295. 
John  iii.  5,  vol.  ii.  p.  393 ;  iii.  29,  p. 

95 :  iv.  34,  vol.  ii.  p.  98  ;  iv.  48, 

p.  93 ;  v.  14,  vol.  i.  p.  352  ;  vi. 

53,  vol.  ii.  p.  393  ;  vi.  54,  vol.  i. 
p.  449  ;  vii.  49,  p.  478  ;  viii.  24, 
vol.  ii.  248  ;  viii.  43,  45,  p.  250 ; 
ix.  3,  p.   303;  xv.   1,  vol.  i.    p. 
244  ;  xvii.  3,  vol.  p.  286  ;  xx.  19, 
26,  vol.  i.  p.  408 

Acts  i.  17,  vol.  i.  p.  272;  ii.  46,  p. 
450;  viii.  27-40,  p.  115;  x.  46, 
p.  259 ;  xi.  22,  p.  452  ;  xii.  29, 
30,  p.  250;  xiii.  23,  vol.  ii.  p.  85  ; 
xv.  1,  vol.  i.  p.  221  ;  xv.  8,  p. 
411 ;  xix.  p.  438 ;  xx.  7,  p.  408  ; 
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xx.  17,  p.  267  ;  xx.  17,  28,  p.  256  ; 
xxiii.  8,  p.  57 ;  xxiii.  9,  p.  57 ; 
xxiv.  5,  p.  482  ;  xxvii.  p.  400  ; 
xxviii.  p.  401. 

Romans  viii.  19,  vol.  ii.  p.  361  ;  vii. 
9,  p.  54 ;  viii.  3,  p.  384 ;  viii.  20, 
21,  p.  63  ;  ix.  5,  p.  303 ;  ix.  20, 
vol.  i.  p.  320  ;  xii.  1,  p.  249;  xii. 
7,  8,  p,  260  ;  xvi.  5,  p.  257,  402  ; 
xvi.  p.  400,  vol.  ii.  p.  410. 

1  Corinthians  i.  21,  vol.  ii.  p.  355 ; 
i.  25,  p.  473  ;  ii.  6,  p.  230 ;  ii.  9,  p. 
230,  431  ;  ii.  14,  p.  16,  365  ;  iii. 
17,  vol.  i.  p.  352 ;  v.  4,  p.  263  ;  v. 
7,  p.  303,  411;  vi.  15,  p.  263;  vi. 
19,  vol.   ii.   p.   27;  vii.  p.  438; 
vii.  21,  vol.  i.  p.  373  ;  viii.  6.  vol. 
ii.  p.  289  ;  viii.  9,  p.  27  ;  ix.   1- 
14,  vol.  i.  p.   275 ;  ix.  9,  vol.  ii. 
p.  263  ;  ix.  22,  vol.  i.  p.  342 ;  ix. 
24,  p.  352  ;  x.  33,  p.  342  ;  xi.  4, 
5,  vol.  ii.  p.  436;  xi.  19,  vol.    i. 
p.  472 ;  xi.  22,  p.  400  ;  xii.    2-4, 
p.  250 ;  xii.  5,  p.  252 ;  xii.  26,  p. 
342  ;  xiii.  10,  vol.  ii.  p.  169 ;  xiv. 
23-25,    vol.  i.  p.  453;  xiv.   30, 
p.  443  ;   xiv.  34,  p.  252  ;  xv.  vol. 
ii.  p.  46,  403  ;  xv.  28,  p.  325  ;  xv. 
29,  p.  156 ;  xvi.  2,  vol.  i.  p.  408  ; 
xvi.  8,  p.  411;  xvi.  19,  p.  257; 
xvi.  19,  20,  p.  402 

2  Corinthians  v.  vol.  ii.  p.  250  ;  viii. 

19,  vol  i.  p.  262  ;  xv.  2,  p.  352 
Galatians  i.  1,   vol.  i.   p.  256 ;  ii.  p. 
237  ;  v.  19,  vol.  ii.  p.  185  ;  vi.  6, 
p.  156 


Ephesians  iii.  10,  vol.  ii.  p.  23;  iv. 

5,  6,  vol.  i.  p.  440 ;  iv.  6,  vol.  ii. 

p.  286 ;    iv.  9,  p.  146  ;    v.  4,  vol. 

i.  p.  363;  v.  5,  p.  341;  v.  16,  p. 

363;    v.  27,  p.    344;   vi.   11,  p. 

185;  vi.  13,  p.  368 
Philippians  i.   1,  vol.  i.  p.  256;    i. 

16,  p.  447  ;  ii.  15,  p.  352  ;  iii.  14, 

p.  368 ;  iv.  3,  vol.  ii.  p.  408 
Colossians  ii.  21,  22,  vol.  ii.  p.  466 ; 

iv.  15,  vol.  i.  p.  257,  402 
1  Thessalonians  v.  12,  vol.  i.  p.  250 

1  Timothy  i.  3,  vol.  i.  p.  256  ;  ii.  1, 
p.  377  ;   iii.  1,  p.  256  ;   iii.  2,  p. 
250,  275 ;  iii.  8,  p.  256  ;  iv.  4,  p. 
250  ;  v.  17,  p.  261,  452 ;  v.  22, 
p.  256 ;  vi.  12,  p.  424 

2  Timothy  ii.  vol.  i.  p.  250 ;  ii.  2,  p. 
256 ;  ii.  4,  p.  277  ;  iii.  7,  vol.  ii. 
p.  195 ;  iv.  7,  8,  vol.  i.  p.  368 

Titus  i.  5,  vol.  i.  p.  250,  256 ;  i.  7, 

p.  256 

Philemon  v.  2,  vol.  i.  p.  257 
Hebrews  ii.  vol.  ii.  p.  23;  ii.  13,  p. 

274 ;  iv.  12,  p.  475  ;  xi.  3,  p.  10, 

276  ;  xii.  14,  p.  487  ;  xiii.  7,  17, 

vol.  i.  p.  250 
1  Peter  ii.  9,  vol.  i.  p.  249,  250;  iii. 

21,  p.  424,  427  ;  v.  13,  p.  110 
1  John  ii.  1,  2,  vol.  i.  p.  348  ;  i.  7, 

vol.  ii.  p.  218;  ii.  19,  vol.  i.  p. 

472  ;  v.  vol.  ii.  p.  286 
James  v.  14,  vol.  i.  p.  165 
Revelation  i.  5,  vol.  i.  p.  157 ;   i.  6, 

p.  274 ;  i.  10,  p.  408 


II.— CITATIONS  FROM  WRITERS  ON  CHURCH 
HISTORY. 


Acta  Concilii  Carthagin.,  vol.  i.  p. 

208,  423,  429 
Acta  Concilii  Nicseni,  ii.,  actio  v.  edid. 

Mansi,  t.  13,  f.  167,  vol.  ii.  p.  187 
Acta  Martyrum  (edid.  Ruinart)  Scil- 

litanorum,  Perpetuse  et  Felicitatis, 

vol.  i.  p.  169.  Perpetuse  et  Felicit. 

prafatio,  vol.  ii.  p.  209,  212 
Acta  Feliciss.  vol.  i.  p.  209 
Acta  Justini,  vol.  i.  p.  374 


Acta  Procopii,  vol.  i.  p.  420 

Acta  Martyrum  Coptiaca,  edid.  Georgi 

Romae,    1797,  prsefatio  pag.   109, 

vol.  i.  p.  206 
Acta  Saturnini,  Dativi,  et  aliorum  in 

Africa  (Baluz.  Miscellanea,  t.  2), 

vol.  i.  p.  211 
Acta  Martyrii  Justini  (Symeon  Meta- 

phrastes),  vol.  ii.  p.  426 
Acta  cum  Felice  Manichaeo,  lib.  l,c. 


INDEX   TO   VOLS.   I.   AND   II, 


519 


9  (Augustin.  opera,  edid.  Benedict, 
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187  ;  c.5,  p.  179,187 ;  c.  24,  p.186. 
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8),  p.  324 
Athanasius,  c.  Apollinarem,  lib.  2,  s. 
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p.  321  ;  s.  12,  p.  323;  s.  13,  p. 
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s.  26,  p.  32 1 .    De  Sententia  Diony- 
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lib.  6,  c.  5  seqq.  p.  10 ;  lib.  19, 
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1,  p.  455  ;  lib.  1,  c.  6,  p.  229  ;  lib. 
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238 ;  f.  320,  p.  116  ;  f.  340,  vol. 
i.  p.  418 ;  f.  360,  vol.  ii.  p.  234; 
lib.  2,  f.  362,  a,  p.  229  ;  f.  363,  p. 
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p.  370  ;  f.  652,  p.  243 ;  f.  655,  p. 
235;  f.  659,  b,  p.  226,  235;  f. 
660,  c,  p.  226;  f.  662,  p.  353; 
f.  667,  p.  357 ;  f.  672,  vol.  i.  p. 
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Commodianus,  Instructions,  vol.  i. 
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ep.  12,  p.  321 ;  ep.  13,  p.  3,  279, 
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318,  321 ;  ep.  18,  p.  184 ;  ep.  21, 
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peiium,  p.  299,  300, 445  ;  ep.  75,  p. 
175,  280,  288,  301,  306,  441,  443, 
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(ep.  ad  Fabium  Antiochenum),  p. 
180;  vi.  46  (ad  Novatianum),  p. 
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Rom),  p.  337  ;  s.  14  (ep.  ad  Am- 
monium et  Euphranor.),  p.  334. 
Apud  Routh,  Reliquiae  Sacrae,  vol. 
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p.  440 

Ephraem  Syrus.  opera  Syriace  et  La- 
tine,  t.  2,  Sermo  1,  f.  438  seqq., 
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552,  p.  147  ;  f.  553,  555,  p.  106. 
Ap  Wegener  de  Manichseorum 
Indulgentiis,  Lips.  1827,  pag.  69 
seqq.  p.  192 

Epiphanius,  Haeres.  h.  26,  s.  3,  9,  vol. 
ii.  p.  112;  H.  30,  vol.i.  p.  479, 
485  ;  s.  15,  p.  494 ;  s.  16,  p.  459  ; 
s.  18,  p.  494;  s.  25,  p.  479  ;  H. 
33,  s.  3,  vol  ii.  p.  99 ;  H.  38,  vol. 
i.  p.  456 ;  H.  44,  s.  2,  vol.  ii.  p. 
152  ;  H.  48,  p.  207 ;  H.  51,  p. 
223 ;  H.  54,  p.  297  ;  H.  64,  p. 
461;  H.  62,  p.  319,  322,  326; 
H.  67,  p.  328,  485.  Expositio 
Fidei  Catholicae,  c.  21,  vol.  i.  p. 
419 

Epistolae,  Ecclesise  Romanae  ad  Ec- 
clesiam  Carthageniensem  (Cypr. 
ep.  2),  vol.  i.  p.  185,  322;  Con- 
fessorum  ad  Cypr.  (Cypr.  ep.  26), 
p.  306  ;  Ecclesiae  Smyrnens.  (Eu- 
seb.  lib.  iv.  c.  15),  p.  150,  464  ; 
Ecclesiarum  Ludg.  et  Vienn.  (Eu- 
seb.  lib.  v.  c.  1  seqq.)  p.  154,  382  ; 
Petri  ad  Jacobum  (praefatio  Cle- 
mentinarum),  p.  499 ;  Synodi  ad 
Paul  urn  Samosatinum  (Mansi  Cone. 
1,  f.  1034),  vol.  ii.  p.  329 

'Hffaiov    dv«/3«T/*oy,    ed.    Lawrence, 


Oxon.  1819,  vol.  ii.  p.  489;  f.  38, 

59,  v.  32,  36,  p.  489 
Euodius  Uzal.  de  Fide  contra   Mani- 

chaeos,  c.  4,  vol.  ii.  p.  188  ;  c.  10, 

p.  178;  c.  11,  p.  173;  c.  28,  p. 

187 
Eusebius,  Hist.  Eccles.,  lib.  i.  c.  7, 

vol.  ii.  p.  479  ;  c.  10,  vol.  i.  p. 

113;  c.  10,  s.  ii.  p.  117;  lib.  2, 

c.  2,  vol.  ii.  p.  444 ;  c.  13,  p.  417  ; 

c.  23,  p.  431 ;  lib.  3,  c.  1,  vol,  i. 

p.  Ill ;  c.  5,  p.  475 ;  c.  28,  vol. 

ii.  p.  47  ;  lib.  4,  c.  3,  p.  412  ;  c.  6, 

vol.  c.  p.  476 ;  c.  13,  vol.  ii.  p. 

141  ;  c.  15,  vol.  i,  p.  150,  464; 

vol.  ii.  p.  148  ;  c.  16,  17,  p.  417  ; 

c.  23,  vol.  i.  p.  284,  286 ;  c.  26,  p. 

140,  144,  414;  vol.  ii.  p.  433;  c. 

29,  p.  128 ;  c.  30,  p.  492 ;  c.  37, 

p.  412 ;  lib.  5,  c.  1,  vol.  i.  p.  154; 

c.  3,  p.  382,  vol.  ii.  p.  221 ;  c.  5, 

vol.  i.  p.  162,  444;  c.  12,  vol.  ii. 

p.  496;  c.  13,  p.  151;  c.  16,  p. 

206,  208;  c.  17,  p.  412;  c.  18, 

p.  206 ;  c.  20,  p.  434 ;  c.  21,  vol. 

i.  p.  163  ;  c.  24,  p.  271,  299,412, 

415,  460 ;  c.  26,  vol.  ii.  p.  439 ; 

c.  27,  p.  496 ;  c.  28,  p.  291,  298, 

300 ;  lib.  6,  c.  1,  vol.  i.  p.  115, 

vol.  ii.  p.  454 ;  c.  6,  p.  225,  458 ; 

c.  7,  vol.  i.  p.  167;  c.  9,  p.  140; 

c.  10,  p.  176  ;  vol.  ii.  p.  224 ;  c. 

11,  p.  454  ;  c.  13,  p.  454 ;  c.  14,  p. 
456,  458;  c.  15,  p.  467;c.  17,  p. 
478  i  c.  ,19,  vol.  i.  p.  112,  238, 
274,  vol.  ii.  p.  470  ;c.  20,  p.  315; 
c.  27,  p.  476;  c.  28,  vol.  i.  p. 
174;  c.  31,  vol.  ii.  p.  479  ;  c.  32, 
p.  480;  c.  33,  p.  315;  c.  36,  p. 
472  ;  c.  37,  p.  481 ;  c.  39,  p.  482  ; 
c.  41,  vol.  i.  p.  180, 183 ;  c.  43,  p. 
280,  332,  438,  vol.  ii.  p.  452  ;  c. 
46,  vol.  i.  p.  336,  338  ;  lib.  7,  c.  2, 
vol.  ii.  p.  482 ;  c.  6,  p.  324 ;  c.  7, 
vol.  i.  p.  444,  vol.  ii.  p.  484;  c.  8, 
vol.  i.  p.  339  ;  c.  9,  p.  427,  444  ; 
c.  10,  p.  189;  c.  11,  p.  192;  c. 

12,  vol.  ii.  p.  148 ;  c.  13, 15,  vol. 
i.  p.  194;  c.  18,  p.  404;  c.  19,  p. 
420;  c.  22,  vol.  i.  p.  358;  c.  24, 
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vol.  ii.  p.  400;  c.  30,  p.  328,330, 

409 ;  c.  32,  p.  497 ;  lib.  8,  c.  2, 

vol.  i.  p.  205 ;  c.  4,  p.  203.    Prae- 

paratio  Evangelica,  lib.  2,  c.  2,  vol. 

ii.  p.  454 ;  lib.  3,  c.  7,  vol.  i.  p. 

38;  lib.  4,  c.  2,  p.  201;   c.  7,  p. 

43  ;  c.  13,  p.  36 ;  c.  21,  22,  p.  39  ; 

lib.  5,  c.  1,  p.  202  ;  lib.  6,  c.  10,  p. 

60;  fin.  \ol.  ii.  p.  106;  lib.  7.  c. 

8,  vol.  i.  p.  60.  Demonstratio  Evan- 
gelica, lib.  3,  pag.  134,  p.  239.  Vita 

Constantina,   lib.    ii.  c.   32   seqq., 

p.  205 ;    c.  50,  p.  201.    De  Mar- 

tyribus  Palaest.  c.  1,  3,  9,  p.  213  ; 

c.  4,  vol.  ii.  p.  497  ;  c.  10,  p.  148  ; 

c.  11,   f.  388,  p.  497.    Adversus 

Hieroclem.  vol.  i.  p.  241 
'EuayyiXiov    ttetr     Aiyuvrrtouf,     apud 

Epiph.  h.  62,  vol.  ii.  p.  326 
Evangelium  ad  Hebraeos,  apud  Epiph, 
h.  30,  s.  13,  vol.  i.  p.  481.    Apud 

Hieron.   in   Micham.    lib.  2,   c.   7 

(t.  6,  f.  520).  Apud  Orig.  in  Joann. 

t.  2,  s.  6,  p.  484 
Faustus  Manichseus,  apud  August,  c. 

Faustum,  lib.  11,   18,  vol.  ii.   p. 

190  ;  lib.  20,  p.  178  ;  lib.  32,  p. 

187,  192 
Felix   Manichaeus,   apud   August,  c, 

Felicem.  lib.  1,  c.  19,  vol.  ii.  p. 

193 
Firmilianus,  Episc.  Caesar.    Epistola 

ad  Cypr.  (Cypr.  ep.  75),  vol.  i.  p. 

175,  280,  288,  301,  306, 441,  443, 

446,  456 

Gennadius,  c.  15,  vol.  ii.  p.  447 
Gobarus,  apud   Photium,  cod.   235, 

vol.  ii.  p.  431 
Gregorius  Naz.  Orat.  25,  vol.  i.  p. 

113 
Gregorius  Nyss.  Vita  Gregorii  Thau- 

maturgi,  c.  27,  vol.  ii.  p.  494 
Hegesippus,  apud  Euseb.  lib.  2,  c.  23, 

vol.  ii.  p.  430  ;  lib.  3,  c.  19,  20, 

vol.  i.  p.  133;  lib.  4,  c.  22,  vol. 

11.  p.  432 

Heracleon  in  Evang.  Joann.  apud 
Orig.  in  Joann.  t.  2,  s.  15,  vol.  ii. 
p.  80 ;  t.  6,  s.  23,  p.  89 ;  t.  9,  s. 

12,  p.  104  ;  t.  10,  s.  14,  p.  91 ; 


s.  19,  p.  91  ;  t.  13,  s.  11,  vol.  i. 

p.  426,  vol.  ii.  p.  92  ;  s.  16,  p.  78 ; 

s.  25,  30,  p.  78 ;  s.  48,  p.  80 ;  s. 

51,  p.  78;  s.  59,  p.  78;  t.  20,  s. 

20,  p.    78.     In    Evangel.    Lucae, 

apud   Clement.  Strom.,   lib.  4,  f. 

503,  p.  95 
Heraclianus,    episc.    Chalcedon.,  ap. 

Phot.  cod.  95,  vol.  ii.  p.  166 
Hermas,  Pastor,  Fabr.    cod.  Apocr. 

cod.,  c.  1,  2  (p.  1009),  vol.  ii.  p. 

391 ;  lib.  3,  vol.  i.  p.  385,  409 
Hieronymus  (ed.  Martianay),  Epist. 

5  ad  Ctesiphont.  vol.  ii.  p.  472 ; 

Ep.  27,  ad  Marcellum,  p.  216  ;  Ep. 

29,  ad  Paulum,  p.  473 ;  Ep.  41, 

ad  Pamach.  et  Ozean.  p.  337,  469  ; 

Ep.  71,  ad  Lucin.,  vol.  i.  p.  461 ; 

Ep.  72,  ad  Vitalem,  p.  411 ;  Ep. 

83,  ad  Magnum,  vol.  ii.  p.  412  ; 

Ep.  146,  ad  Evangel.,  vol.  i.   p. 

264  ;  Ep.  148,  p.  113.     De  Viri- 

bus  Illustribus,  c.  1,  p.  315 ;  c.  3, 

p.  482 ;  c.  20,  vol.  ii.  p.  412 ;  c. 

25,  vol.  i.  p.  374 ;  c.  36,  vol.  ii.  p. 

225 ;  c.  42,  vol.  i.  p.  163 ;  c.  47, 

vol.  ii.  p.  496 ;  c.  53,  p.  446 ;  c. 

67,  vol.  i.  p.  309  ;  c.  72,  vol.  ii.  p. 

165  ;  c.  77,  p.  498 ;  c.  79,  p.  449. 

Adversus    Rufinum,  vol.  ii.  f.  1, 

p.  310;  vol.  iv.  lib.  1,  f.  358,  p. 

496  ;  lib.  1,  f.  359,  p.  495,  496 ; 

lib.  2,  f.  411,  p.  472  ;  f.  413.  p. 

589;  f.  4 14,  p.  471;  f.  425,  p.  498. 

Commentar.  m  Isaiam,  lib.  1,  c.  1, 

t.    3,   f.  71    (ed.  Vallarsi,  Venet. 

1767,  t.  4,  p.  21),  vol.  i.  p.  483 ; 

lib.  2,  c.  5,  ad  Isai.  5,  18,  f.  83 

(ed.  Vallarsi,  p.  130),  p.  483  ;  lib. 

9,  c.  29,  v.  18,  f.  250  (ed.  Vallarsi, 

p.  398),  p.  482.     Ad  Isai,  31 :  7, 

8,  f.  261  (ed.  Vallarsi,  p.  425),  p. 

483.     Commentar.  in  Micham,  lib. 

2,  c.  7,  t.  6,  f.  520,  p.  484 
Hilarius  in  Epist.  ad  Ephes.  c.  4,  v. 

12,  vol.  i.  p.  252.     In  Epist.  ad 

Timoth.  vol.  i.  c.  3,  p.  264 ;  vol. 

ii.  c.  3,  7,  vol.  ii.  p.  195.     DeSy- 

nodis,  s.  86,  p.  334 
Hippolytus  contra  Noetum,  s.  1,  vol. 
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ii.  p.  303.     Apud  Phot.  cod.  121, 

202,  p.  442 
Ignatius,  Epistola  ad  Ephes.  c.  11, 

vol.  i.  p.  272 ;  c.   20,  vol.  ii.  p. 

392.       Ep.  2,    ad  Polycarp,.  s.  5, 

vol.  i.  p.  393.    Ad  Magnes.   c.  .9, 

p.  393,  410.    Ad  Smyrn.  s.  2,  vol. 

ii.  p.  369 
Jrenaeus  (eil.  Massuet.),  Haeres.,   lib. 

I,  c.  1,  s.  3,  vol.  ii.  p.  72;  c.  3,s. 
5,  p.  75 ;  c.  5,  s.  2,  p.  82 ;  c.  6, 
vol.  i.  p.  364 ;  c.  7,  s.  3,  4,  vol.  ii. 
p.  84  ;  c.  8,  s.  4,  p.  80  ;  c.  10,  vol. 
i,  p.  116  ;  c.  11,  s.  2,  vol.  ii.  p. 

101  ;  c.  12,  s.  3,  p.  83  ;  c.  21,  s. 

4,  p.  154;  c.  24,  p.  49, 114, 146  ; 
c.  25,  p.  117  ;  c.  26,  vol.  i.  p.  481 ; 
s.  2,  p.  481,  vol.  ii.  p.  43,  120 ; 
c.  27,  s.  2,  p.  146 ;  c.  31,  p.  115 ; 
lib.  2,  c.  4,  p.  14;  c.  10,  s.  1,  p. 
343;    c.  16,  p.  49;    c.  22,  s.  4, 
vol.  i.  p.  431 ;  c.  28,  s.  3,  vol.  ii. 
p.  343,  344 ;  c.  32,  s.  4,  vol.  i.  p. 

102  ;  lib.  3,  c.  2,  vol.  ii.  p.  33  ; 
c.  3,  vol.  i.  p.  272,  284;  s.  4,  vol. 
ii,  p.  139 ;  c.  4,  vol.  i.  p.  117 ;  c. 

5,  vol.  ii.  p,  32  ;  c.  7,  p.  437 ;  c. 

II,  p.  120  ;    s.  9,  p.  223  ;    c.  12, 
vol.  i.  p.  259 ;  c.  13,  s.  4,  vol.  ii. 
p.  270  ;  c.  14,  vol.  i.  p.  267  ;    c. 
15,  vol.  ii.  p.  33,  37  ;   c.  17,  p. 
390  ;  c.  18,  20  (alias  22),  p.  384 ; 
c.  22,  p.  374;  c.  24,  s.  1,  vol.  i.  p. 
290 ;  c.  31,  vol.  ii,  p.  384 ;  lib.  4, 
c.  13,  14,  p.  389 ;  c.  18,  vol.  i.  p. 
458  ;  s.  4,  p.  458  ;  c.  26,  p.  267  ; 
c.  30,  p.  164,  379  ;  c.  33,  s.  6,  vol. 
ii.  p.  435 ;  s.  7,  vol.  i.  p.  290 ;  s. 
9,  p.  165  ;  lib.  5,  c,  1,  s.  1,  vol.  ii. 
p.  374,  383  ;  c.  32,  p.  398 ;  c.  35, 
p.  397.     Epistola  ad  Victorem,  ap. 
Euseb.  v.  24,  vol.  i.  p.  299,  460. 
Epistola  ad  Florinum,  ap.  Euseb. 
v.  20,  vol.  ii.  p.  434 

Isidorus,  Comment,  in  Prophet.  Par- 

chor.  ap.  Clem.  Strom,  lib.  6,  f. 

641,  vol.  ii.  p.  57 
Julius  Africanus,  Epistola  ad  Aristi- 

dem,  ap.  Euseb.  6,  31  (Routh,  Keliq. 

Sacr.  vol.  ii.  p.  115),  vol.  ii.  p.  479 


Justinus  Martyr  (ed.  Colon.  1686), 
Apologia  I.  s.  66,  vol.  ii.  p.  303  ;  f. 
45,  vol.  i.  p.  102 ;  f.  63,  p.  104 ; 
f.  350,  p.  93  ;  f.  48,  vol.  ii.  p.  305  ; 
f.  50,  51,  p.  413.  Apologia  II. 
vol.  i.  p.  347,  359,  381,  393,  420, 
422,  413 ;  f.  56,  vol.  ii,  p.  338 ;  f. 
58,  vol.  i.  p.  133 ;  f.  63,  p.  104 ; 
f.  74,  vol.  ii.  p.  424 ;  f.  75,  p.  297 ; 
f.  81,  p.  420  ;  f.  88,  vol.  i.  p.  87  ; 
f.  92,  vol.  ii.  p.  424 ;  f.  93,  vol.  i. 
p.  109 ;  s.  10,  vol.  ii.  p.  375 ;  s. 
61,  vol.  i.  p.  422.  Diologus  c. 
Tryphone  Judseo,  f.  218,  p.  12, 
381  ;  f.  247,  vol.  ii.  p.  422 ;  f. 
259,  vol.  i.  p.  413  ;  f.  266,  p.  474 ; 
f.  267,  p.  474,  vol.  ii.  p.  304 ;  f.  273, 
p.  424;  f.  291,  vol.  i.  p.  480;  f. 

315,  p.  481 ;  f.  317,  vol.  ii.  p.  385  ; 
f.  320,  p.  423 ;  f.  322,  p.  385 ;  f. 
327,  331,  p.  305 ;  f.  338,  vol.  i.  p. 
413 ;  f.  344,  vol.  ii.  p.  339  ;  f.  345, 
vol.  i.  p.  179  ;  f.  349,  vol.  ii.  p. 
421 ;  f.  358,  p.  179  ;  f.  370,  p.  86. 
Cohortatio,  p.  15,  vol.  ii.  p.  419. 
Aoyog  <7T£os  "EXAtfvaj,  p.  420.    Edit. 
Benedict.  Apol.  vol.  i.  s.  4,  6,  8,  p. 
417 

Lactantius,  Institutiones,  lib.  4,  c.  27, 
vol.  i.  p.  301 ;  lib.  5,  c.  11,  p.  174 ; 
lib.  6,  c.  13,  p.  240.  De  Mortib. 
persecutorum,  c.  10,  p.  212,  215  ; 
c.  16,  p.  241 

Leontius  Byzantinus  contra  Nestori- 
um  etEutychen  (translation),  Greek 
fragments  in  Erlich  Dissertatio  de 
Erroribus  Pauli  Samosatini,  Lips. 
1745  (p.  23),  vol.  ii.  p.  328 

Mani,  Epistola  Fundamenti,  ap. 
August,  de  Epist.  Fund.  c.  13,  vol. 
ii.  p.  173.  De  Fide  contra  Mani- 
chajos  (Euod.  Uzal.),  c.  4.  p.  188 ; 
c.  11,  p.  173.  Thesaurus,  ap. 
August,  de  Natura  Boni,  c.  46,  p. 
1 80.  Epistola  ad  Scythianum  Fab- 
ricius  Biblioth.  Graeca,  vol.  vii.  f. 

316,  p.  167.    Epistola  ad  Virginem 
Menoch,  ap.  August,  op.   imp.  c. 
Julian.,  lib.  3,c.  174,  p.  181,  182; 
c.  172,  p.  184.     Ad  Patricium,  ap. 
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August,  opus  imperfect,  c.  Julian, 

c.  186,  p.  185.     Ad.  Abdam,  Fabr. 

Biblioth   Graaca  (edit,  nova),  vol. 

vii.  f.  316.  p.  186.    Epistolse  Fabr. 

Biblioth.  Grseca,  vol.  vii.  f.  316,  p. 

192 
Melito  Sard,  apud  Euseb.  lib.  4,  c. 

26,  vol.  i.  p.  141,  145 
Methodius,  Combefis.  Biblioth.  Graec. 

patr.  auctar.  noviss.  p.  1,  f.   113, 

vol.  i.  p.  494.    irifi  xria-fAetTuv.  ap. 

Phot.  cod.  235,  vol.  ii.  p.  282.    De 

Libero  Arbitrio,  Galland,  Biblioth. 

Patr.  t.  3,  f.  762,  p.  78 
Miltiades,  TICI  TOU  p.v\  %nv  <T£«^»?T»JV  \v 

MPT 'tiffM  x«/u<V,  vol.  ii.  p.  214 
Minucius  Felix,  Octavius,  vol.   i.  p. 

121,  124,  126;  c.  8,  p.  105,  107, 

375;  c.  9,  p.  105 
Montanus,  apud  Epiphan.  Haeres.  48, 

Euseb.  lib.  5,  c.  16,  vol.  ii.  p.  207 
Novatianus  de  Trinitate,  c.  6,  8,  vol. 

ii.    p.    270.      Epist.    ad    Dionys. 

Alexandr.  ap.  Euseb.  lib.  6,  c.  46, 

vol.  i.  p.  338 
Optatus    Milevensis     de     Schismate 

Donatistarum,    ed.    Du    Pin    (p. 

174),  vol.  i.  p.  208  ;  lib.  1,  c.  22, 

p.  215 
Origenes,  c.  Celsum,  lib.  1,  c.  1,  vol. 

i.  p.  102,  103,  104,  149  ;  c.  2,  p. 

5 ;  c.  4.  p.  222,  vol.  ii.  p.  268  ;  c. 

9,  vol.  i.  p.  227,  vol.  ii.  p.  247 ; 

c.  28,  vol.  i.  p.  224;  c.  32,  vol. 

ii.  p.  381  ;  c.  46,  vol.  i.  p.  103 ; 

c.  57,  vol.  ii.  p.  123  ;  c.  67,  vol. 

i.  p.  235,  348 ;  lib.  2,  c.  1,  p. 

478 ;  c.  9,  vol.  ii.  p.  377  ;  c.  10. 

vol.  i.  p.  234;  c.  23,  vol.  ii.  p. 

381 ;  c.  27,  vol.  i.  p.  230  ;  c.  34, 

41,  42,  p.  234,  235 ;  c.  55,  63,  67, 

p.  235 ;  lib.  3,  f.  55,  p.  97 ;  c.  7, 

p.  123 ;  c.  8,  p.  176 ;  c.  9,  p.  109  ; 

c.  10,  p.  228;  c.  14,  p.  123;  c. 

15,  p.  178;  c.  24,  p.  103;  c.  27, 

vol.  ii.  p.  151  ;  c.  29,  vol.  i.  p. 

348  ;  c.  41,  vol.  ii.  p.  377  ;  c.  42, 

p.  381 ;  c.  44,  vol.  i.  p.  228 ;  c.  46, 

vol.  ii.  p.  248  ;  c.  50,  vol.  i.  p.  422  ; 

c.  51,  p.  305,  423 ;  c.  59,  p.  230  ; 


c.  65,  p.  230 ;  c.  70,  vol.  ii.  p. 
284  ;  c.76,  p.  364  ;  lib.  4,  c.  15,  p. 
381 ;  c.  16,  p.  373  ;  c.  36,  vol.  i.  p. 
222  ;  c.  40,  vol.  ii.  p.  363 ;  c.  48, 
vol.  i.  p.  237  ;  c.  57,  vol.  ii.  p. 
403;  c.  62,  69,  vol.  i.  p.  234;  c. 
69,  vol.  ii.  p.  405  ;  c.  69,  75,  76, 
81,  vol.  i.  p.  232,  233  ;  c.  73, 
75,  p.  235 ;  c.  99,  p.  233  ;  lib.  5, 
c.  14,  vol.  ii.  p.  283  ;  c.  23,  p. 
284;  c.  25,  vol.  i.  p.  123;  c.  54, 
vol.  ii.  p.  152 ;  c.  61,  vol.  i.  p. 
246,  481  ;  c.  63,  p.  228 ;  lib.  6,  c. 
12  seqq.  vol.  ii.  p.  247  ;  c.  13,  p. 
248 ;  c.  15,  vol.  i.  p.  231,  232 ;  c. 
24,  vol.  ii.  p.  465  ;  c.  25,  vol.  i. 
p.  125;  c.  28,  p.  177;  c.  35,  p. 
235;  c.  36,  41,  p.  224;  c.  42, 
vol.  ii.  p.  51  ;  c.  44,  p.  358 ;  c. 
75,  p.  381  ;  c.  77,  p.  373,  374 ; 
lib.  7,  c.  26,  vol.  i.  p.  177; 
lib.  8,  c.  12,  vol.  ii.  p.  292,  308  ; 
c.  17,  vol.  i.  p.  124,  400  ;  c.  21, 
p.  367;  c.  22,  p.  416;  c.  41,  p. 
149 ;  c.  63,  67,  p.  125 ;  c.  68,  p. 
179  ;  c.  69,  p.  149  ;  c.  70,  p.  178; 
c.  72,  p.  123 ;  fin.  p.  377.  In 
Joannem,  t.  1,  s.  9,  vol.  ii.  p. 
253,  256;  11,  p.  256;  16,  p. 
357;  17,  vol.  i.  p.  360;  22,  vol. 
ii.  p.  363  ;  30,  p.  377  ;  32,  p.  309  ; 
40,  p.  275  ;  42,  p.  312 ;  t.  2.  s.  1, 
vol.  ii.  p.  309;  2,  p.  292,  307, 
312  ;  3,  p.  294 ;  4,  p.  259  ;  6,  vol. 
'.  p.  484 ;  7,  vol.  ii.  p.  358,  359 ; 
.5,  p.  365  ;  18,  p.  292 ;  21,  p. 
387  ;  25,  vol.  1,  p.  92 ;  t.  5,  s.  4, 
vol.  ii.  p.  4 ;  (edit.  Lommatzsch, 
vol.  i.  p.  172),  p.  149 ;  t.  6,  s.  1, 
p.  471 ;  2,  p.  214  ;  12,  p.  105  ;  17, 
vol.  i.  p.  352,  vol.  ii.  p.  394 ;  23, 
p.  89;  24,  p.  470;  28,  p.  113;  t. 
10,  p.  312 ;  s.  4,  p.  264 ;  13,  p. 
469  ;  14,  19,  p.  47  ;  21,  p.  292  ; 
27,  p.  251  ;  t.  12,  s.  3,  p.  307  ;  t. 
13,  s.  5,  p.  257 ;  10,  p.  93  ;  11,  p. 
92 ;  16,  p.  78,  85 ;  20,  p.  78;  21, 
p.  269;  25,  p.  311,  78;  34,  p. 
363;  38,  41,  p.  98;  48,  p.  80;  52, 
p.  250 ;  59,  p.  93,  248,  360 ;  t. 
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18,  s.  1  (ed.  Lomm.  vol.  ii.  p.  143), 
p.  312 ;  5,  p.  361 ;  t.  19,  s.  1,  p. 
249 ;  s.  3,  vol.  i.  p.  349  ;  s.  4,  p. 
387 ;  s.  5,  p.  379  ;  s.  6,  p.  248  ; 
t.  20,  s.  16,  vol.  ii.p.  311  ;  20,  p. 
77,  78  ;  25,  p.  249  ;  28,  p.  372  ;  t. 
28,  s.  14,  p.  387 ;  t.  32,  s.  5,  p. 
466  ;  11,  p.  364,  365,  376  ;  16,  p. 
395  ;  18,  p.  357,  307.  In  Matth. 
ed.  Huet.  t.  2,  s.  10,  p.  360;  t. 

10,  s.  2,  p.  357  ;   9,  p.  251 ;   (ed. 
Lomm.  vol.  iii.  p.  26),  p.  253  ;  t. 

11,  s.  12,  vol.  i.  p.  478 ;   14,  vol. 

ii.  p.  395;  17,  p.  458;  t.  12,  s. 

6,  p.  251  ;   37,  p.  372  ;  t.  13,  s.  1 

(ed.   Lomm.  vol.   iii.  p.  210),  p. 

285 ;  7,  vol.  i.  p.  280  ;  22,  vol.  ii. 

p.  368  ;  26,  p.  356,  377,  380  ;  t. 

14,  s.  16,  p.  226;  t.  15,  s.  3,  p. 

463;    7    (ed.    Lomm.  vol.    iii.  p. 

340),  p.  258 ;  t.  15,  s.  1,  p.  254 ; 

s.  3,  p.  458  ;  t.  16,  s.  1,  p.  459  ; 

8,  p.  316,  330,  377,  382,  387  ;  9, 

p.  229  ;  12,  vol.  i.  p.  477  ;  22,  vol. 

i.  p.  325 ;  25,  vol.  ii.  p.  473 ;  t. 

17,  s.  14,  p.  294 ;  26,  p.  465  ;  30, 

p.  360 ;  t.  25,  f.  268,  p.  256 ;  f. 

290,  p.  255  ;  f.  344,  p.  377  ;  f. 

363,  p.  218;    f.  367  (t.   15),    p. 

463  ;  f  374,  375,  p.  258  ;  f.  378, 

p.  274  ;  f.  381  (t.  15),  p.  478  ;  f. 

402,   p.  405  ;  f.  423,  p.   377 ;  f. 

445  (t.  16),  p.  473.  Operse  de  la 
Rue.  vol.  iii.  f.  887,  p.  381;  f. 
898,  p.  395.  Commentar.  series 
in  Matth.  s.  100  (ed.  Lomm.  t. 
iv.  p.  446),  p.  374.  Homilia  in 
Jeremiam,  h.  2,  16,  p.  364;  h.  8, 
8,  p.  473 ;  h.  9,  3,  p.  282 ;  h.  9, 
4,  p.  309  ;  h.  14,  p.  363 ;  h.  15,  6, 
p.  377  ;  h.  18,  6,  p.  273 ;  h.  18, 
12,  vol.  i.  p.  479;  h.  19,  4.  p. 
383.  7T££i  ti^uv,  praef.  f.  4,  vol. 
ii.  p.  281;  lib.  1,  c.  2,  s.  6,  p. 
286  ;  (ed.  de  la  Rue,  t.  1,  f.  76), 
p.  363 :  c.  8,  3,  p.  380 ;  lib.  2,  c. 
1,  p.  359 ;  c.  1,  4,  p.  281 ;  c.  2,  2, 
p.  359  ;  c.  3,  p.  405 ;  c.  5,  3,  p. 
379 ;  c.  5,  5,  p.  380 ;  c.  6,  p 
377  ;  c.  8,  p.  362  ;  c.  8,  3,  p.  378 


c.  9,  p.  285  ;  c.  10,  p.  135.  De 
Oratione  Dominica,  c.  7,  p.  360 ; 
c.  12,  vol.  i.  p.  395;  c.  13,  p. 
394;  c.  15,  vol.  ii.  p.  312  ;  c.  22, 
vol.  i.  p.  395;  c.  29,  vol.  ii.  p. 
367.  Commentar.  in  epist.  ad 
Rom,  lib.  1  (ed.  Lomm.  vol.  v. 
p.  250),  p.  367 ;  lib.  1  (ed.  Lomm. 
vol.  v.  p.  251),  p.  ,285 ;  lib.  2 
(ed.  Lomm.  vol.  vi.  p.  107),  p. 
365 ;  c.  9  (ed.  Lomm.  vol.  vi.  p. 
108),  p.  366  ;  lib.  4  (ed.  de  la  Rue, 
t.  4,  f.  549),  p.  54 ;  lib.  5,  vol.  i.  p. 
435.  Commentar.  in  Genesin. 
init.  vol.  ii.  p.  281 ;  ed.  de  la  Rue, 
t.  2,  f.  25,  p.  433.  Selecta  in 
Psalmos,  ed  de  la  Rue,  t.  2,  f. 
570,  p.  397  ;  ed.  Lomm.  t.  11, 
pag.  388,  p.  403 :  Commentar.  in 
Exod.  x.  27,  p  367  ;  ed.  Lomm.  t. 
8,  pag.  299,  p.  344 ;  ed.  Lomm.  t. 
8,  pag.  300,  p.  275.  Commentar.  in 
Titum  fragment,  p.  295.  Homilia 
in  Isaiam  iv.  1,  p.  362.  Homilia  in 
Lucam  xiv.  vol.  i.  p.  435.  'De 
Martyribus,  s.  4,  vol.  ii.  p.  475  ; 
7,  p.  361;  12,  p.  378.  Epistola 
ad  Greg.  Thaumaturg.  vol.  i.  p. 
398  ;  Epistola  ad  Jul.  African,  s. 
4,  vol.  ii.  p.  480  ;  5,  p.  477. 
Epist.  ad  Demetrium  (apud  Hieron. 
adv.  Ruh'nam,  2,  f.  411,  ed.  Mart.), 
p.  472.  Epist.  ad  Synodum 
(Hieron.  adv.  Rufinum,  2,  f.  411, 
ed.  Mart.),  p.  472.  Epist.  t.  1,  f. 
3  (ed.  de  la  Rue),  p.  468.  Dia- 
logus  de  Recta  in  Deum  fide  (opp. 
de  la  Rue,  t.  1,  f.  807),  p.  151. 
Philocalia,  c.  1,  pag.  17,  p.  265, 
439;  pag.  28,  p.  262  ;  pag.  51,  p. 
261 ;  c.  2,  pag.  6,  10,  p.  260 ;  c. 
13,  p.  492  ;  c.  14,  p.  30  ;  c.  15, 
p.  247,  260 ;  pag.  139,  p.  264 ; 
c.  24  (ed.  Lomm.  t.  11,  p.  450), 
p.  368  ;  c.  26  (de  la  Rue,  t.  2, 
f.  Ill,  Lomm.  t.  8,  p.  305),  p. 
367 

Pacianus  Barcelonensis,  epist.  3,  con- 
tra Novat.  (Galland.  Biblioth. 
patr.  t.  7),  vol.  i.  p.  343 
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Palladius,  Lausiaca,  c.  147,  vol.  ii. 

p.  478 
Pamphilus,  Apologia  Oriscenis  (ed.  de 

la  Rue,  t.  4,  f.  35),  vol.  ii.  p.  382 
Papias,    Xoyiuv    xv^ictttuv     %%nyYi<rits, 

fragm.   J.  A.    Cramer   Catena   in 

Acta  Apost.  Oxon.,  1838,  p.   12, 

vol.  ii.  p.  397 
Paulus    Samosatenus,    ap.    Epiphan. 

Haeres.,  p.  67,  vol.  ii.  p.  328 ;  ap. 

Leont.    Byzant.    contra    Nest,  et 

Eutych.  p.  328. 

Tltgio'bot    a,<rofff'o\eavt  Act.  Cone.  Nic.  2, 

actio  5  (ed.  Mansi,  t.  13,  f.  167) 

vol.  ii.  p.  187. 
Philostorgius,  Hist.  Eccles.  lib.  3,  c. 

4,  5,  vol.  i.  p.  114. 
Photius,    cod.    95,  vol.  ii.  p.   166 ; 

cod.  Ill,  p.  456  ;  cod.  118,  p.  456, 

472  ;  cod.  121,  p.  439  ;  cod.  202, 

p.  442  ;  cod.  235,  p.  431. 
Polycrates,  ap.  Euseb.  Hist.  Eccles. 

v.  24,  vol.  i.  p.  271,  412. 
Pontius  Diaconus,  Vita  Cypriani,  vol. 

i.  p.  310  ;  A.  1,  p.  310. 
Pradestinatus,  h.   26,  86,  vol.  ii.  p. 

445. 
Ptolemasus,  ep.  ad  Floram,  vol.  ii.  p. 

99. 
Bhodon,  ap.  Euseb.  Hist.  Eccles.  v. 

13,  vol.  ii.  p.  141. 
Rufinus,    Expositio    Symboli   Apos- 

tolici,  vol.  i.  p.  425.   De  Adultera- 

tione    Librorum    Origenis,    (opp. 

Hieron.  t.  5,  f.  251,  ed.  Martia- 

nay,)  vol.  ii.  p  472. 
Sabellius,  ap.  Athan.  e.  Arian.  or.  4, 

s.  8,  vol.  ii.  p.  323  ;  s.  11,  p.  321 ; 

s.  12,  p.  323  ;  s.  13,  p.  318  ;  s.  20, 

21,  22,  p.   322;  s.  23,  p.  323  ;  s. 

25,  p.  319,  321,  323,  324.    Ap. 

Basilium,  ep.  210,  214,  s.  3 ;  ep. 

235,  s.  6,   p.   320.    Ap.  Epiphan. 

Hajres.    62,   p.  319.    Ap.  Justin. 

Mart.  Dial.  c.  Tryph.  Jud.  f.  358 

(ed.  Colon.)  p.  322.      Ap.  Theo- 

doret.  Haret,  fab.  2,  9,  p.  325. 
Severus  Asmonin.    (Renaudot,  Hist. 

Patriarch.  Alexandr.  p.  40)  vol.  ii. 
p.  166. 


Socrates,  Hist.  Eccles.  lib.  3,  c.  7,  vol. 
ii.  p.  316  ;  c.  23,  vol.  i.  p.  236  ; 
lib.  4,  c.  13,  vol.  ii.  p.  495  ;  c.  28, 
vol.  i.  p.  236. 

Sozomenus,  Hist.  Eccles.  lib.  7,  c. 
19,  vol.  i.  p.  420. 

Tabei'istanensis,  Annales  Regum  at- 
que  Legatorum  Dei,  vol.  ii.  pars  1, 
Gryph.  1835,  p.  103,  vol.  i.  p. 
484. 

Tatianus,  Oratio  contra  Graces,  s.  19, 
vol.  ii.  p.  427. 

Tertullianus,  Apologeticus,  vol.  ii.  f.» 
63 ;  vol.  i.  p.  104 ;  f.  98,  p.  109 ; 
c.  1,  p.  115 ;  c.  3,  p.  372 ;  c.  4, 
p.  115  ;  c.  5,  p.  128,  133  ;  c.  7, 
p.  453  ;  c.  17,  p.  246,  247  ;  c.  21, 
p.  128,  376,  vol.  ii.  p.  445 ;  c.  34, 
vol.  i.  p.  125  ;  c.  39,  p.  105,  267, 
451  ;  c.  42,  p.  360,  379  ;  c.  46,  p. 
109.  Ad  ftationes,  lib.  1,  c.  5,  p. 
304,  352;  c.  18,  p.  106.  Ad 
Scapulum,  c.  2,  p.  243 ;  c.  4,  p. 
160,  165,  169;  c.  5,  141,  164. 
Ad  Martyres,  c.  1,  p.  319.  De 
Idololatria,  c.  6,  p.  364;  c.  11,  p. 
364  ;  c.  14,  p.  384,  416  ;  c.  15,  p. 
125,  360  ;  c.  18,  p.  375 ;  c.  19,  p. 
378.  De  Spectaculis,  c.  1,  p.  368 ; 
c.  2,  p.  99 ;  c.  24,  c.  15,  p.  366  ;  c. 
19,  p.  365 ;  c.  24,  p.  365  ;  c.  26, 
p.  367.  De  Corona  Militis,  c.  2,  p. 
378 ;  c.  3,  p.  406,  427.  428,  vol. 
ii.  p.  211 ;  c.  4,  vol.  i.  p.  373  ;  c. 
11,  p.  374;  c.  13,  p.  373.  De 
Fuga  in  Persecutione,  c.  12,  p. 
167,  vol.  ii.  p.  216;  c.  13,  vol.  i.  p. 
167  ;  c.  14,  p.  167.  De  Pudicitia, 
c.  1,  p.  298  ;  c.  4,  vol.  ii.  p.  217  ; 
c.  7,  vol.  i.  p.  405;  c.  12,  vol.  ii. 
p.  210 ;  c.  19,  vol.  i.  p.  307,  440, 
vol.  ii.  p.  218;  c.  21,  p.  218;  c. 
22,  p.  219.  De  Pcenitentia,  c.  5, 
vol.  i.  p.  307 ;  c.  6,  p.  351  ;  c.  9, 
p.  304,  306  ;  c.  10,  p.  305.  De 
Jejunis,  c.  11,  vol.  ii.  p.  222;  c. 
13,  vol.  i.  p.  287,  355,  vol.  ii.  p. 
216  ;  c.  14,  vol.  i.  p.  407,  409, 
410  ;c.  17,  p.  452.  De  Exhorta- 
tione  Castitatis,  c.  5,  vol.  ii.  p.  438 ; 
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c.  11,  vol.  i.  p.  463,  vol.  ii.  p.  217. 
De  Baptismo,  c.  7,  vol.  i.  p.  436 ; 
c.  8,  p.  437  ;  c.  15,  p.  441 ;  c.  17, 
p.  271,  273  ;  c.  18,  p.  432,  436, 
vol.  ii.  p.  347.  De  Virginibus  Ve- 
landis,  c.  1,  p.  209 ;  c.  9,  vol.  i.  p. 
262,  298.  De  Pallio,  p.  382.  De 
Monogamia,  c.  1,  vol.  ii.  p.  218; 
c.  12,  vol.  i.  p.  274 ;  c.  20,  vol.  ii. 
p.  218.  Ad  Uxorem,  lib.  2,  o.  4, 
vol.  i.  p.  355,  450  ;  c.  5,  p.  461 ; 
c.  8,  p.  355,  389,  393.  De  Cultu 
Foeminarum,  lib.  2,  c.  8,  p.  390  ; 
c.  9,  p.  381.  De  Patientia,  c.  1, 
vol.  ii.  p.  347,  353.  De  Oratione, 
c.  6,  p.  393 ;  c.  19,  vol.  i.  p.  461  ; 
c.  23,  p.  409, 411,  416  ;  c.  25,  26, 
p.  396  seqq.;  c.  28  (Muratori 
Anecdota  Bibl.  Ambros.  t.  3),  p. 
393;  c.  31,  p.  401.  De  Anima, 
c.  9,  vol.  ii.  p.  215  ;  c.  10,  p.  347  ; 
c.  19,  p.  347 ;  c.  21,  p.  349,  352  ; 
c.  22,  p.  348,  351 ;  c.  41,  p.  348, 
390  ;  c.  47,  vol.  i.  p.  103  ;  c.  55, 
vol.  ii.  p.  401;  c.  56,  p.  219;  c. 
58,  p.  402.  De  Testimonio  Animae, 
c.  1,  vol.  i.  p.  247,  vol.  ii.  p.  268. 
De  Came  Christi,  c.  5,  p.  369  ;  c. 
6,  p.  384;  c.  9,  p.  369;  c.  11 
seqq.  p.  270  ;  c.  14,  p.  369.  De 
Resurrectione  Camis,  c.  2,  p.  151 ; 
c.  8,  vol.  i.  p.  436,  vol.  ii.  p.  393 ; 
c.  48,  vol.  i.  p.  427,  vol.  ii.  p.  156. 
Adv.  Judseos,  c.  7,  vol.  i.  p.  118. 
Adv.  Valentinianos,  c.  4,  vol.  ii.  p. 
99  ;  c.  5,  p.  435.  Adv.  Praxeam, 
c.  3,  p.  292  ;  c.  7,  p.  270 ;  c.  10, 
p.  583;  c.  12,  p.  384;  c.  14,  26, 
27,  p.  302.  Contra  Marcionem, 
lib.  1,  c.  2,  p.  444  ;  c.  5,  p.  141  ; 
c.  7,  p.  140;  c.  10,  p.  269  ;  c.  11, 
p.  143  ;  c.  14,  vol.  i.  p.  436,  438 ; 
c.  15,  vol.  ii.  p.  140;  c.  19,  p. 
144,  269  ;  c.  20,  p.  437  ;  c.  28,  p. 
148  ;  c.  34,  p.  149 ;  lib.  2,  c.  12, 
13,  p.  270,  272  ;  c.  16,  27,  p.  272, 
273  ;  c.  29,  p.  273  ;  lib.  3,  c.  3,  p. 
145;  c.  3,  4,  p.  147;  c.  15,  p. 
144  ;  c.  24,  p.  142  ;  lib.  4,  p.  134 ; 
c.  2,  3,  p.  149;  c.  5,  p.  150;  c. 


9,  p.  138, 145,  271 ;  c.  17,  p.  144  ; 

c.  22,  p.  213  ;  c.  29,  p.  147 ;  c. 

35,  p.  145  :  c.  36,  p.  138 ;  c.  40, 

p.  393  ;  lib.  5,  c.  1,  vol.  i.  p.  424 ; 

c.  10,  vol.  ii.  p.  156.     Adv.  Her- 

mogenem,  c.  15,  p.  278  ;  c.  36,  p. 

349.     Praescriptio  Hac-reticorum,  c. 

13,  p.  445 ;  c.  19,  p.  299 ;  c.  22, 

vol.  i.  p.  296  ;   c.  30,  vol.  ii.  p. 

134,  136,  151  ;  c.  39,  p.  136  ;  c. 

41,  vol.  i.  p.  280,  454,  vol.  ii.  p. 

156.     Addit.   p.   134.     Addit.    c. 

53,  p.  298. 
Testamentum     xii.     Patriarcharum, 

Test.  iii.  c.  8,  vol.  i.  p.  271 ;  t.  4, 

(Jud.)  c.  21,  p.  503;  t.  4,  c.  23, 

p.  481 ;  t,  7  ( Dan.),  c.  5,  p.  481, 

487 
Theodoras,  Panegyricus  in  Origenem, 

c.  15,  vol.  ii.  p.  491 
Theodoretus,  Haeret.  fab.  i.14  ;  vol.  ii. 

p.  110  ;  19,  p.  280,350 ;  20,  p.  129  ; 

21,  p.  129  ;  f.  ii.  3,  p.   42 ;  9,  p. 

325 ;  f.  iii.  2,  p.  584 
Theodoretus,    Hist.  Eccles.  lib.  i.  c. 

4,  p.  498 
Theodotus,    Didasc.    Anatol.    (opp. 

Clem.  ed.  Par.  1641),  f.  794,  vol. 

ii.  p.  53  ;  f.  796,  D.  p.  63 ;  f.  797, 

B.  p.  82,  93 ;  f.  800,  col.  2,  D.  p. 

155;  f.  806,  p.  127 
Theonas  Alexandr.  Epist.  ad  Lucian- 

um  (d' Archery,  Specilegium,  f.  297 ; 

Galland.  Bibl.  Patr.  t.  4),  vol.  i. 

p.  197 
Theophilus  ad  Autolycum,  lib.  i.  c. 

2,  vol.  ii.  p.  268.     Or.  2,  s.  5,  p. 

495.     Or.  9,  s.  5,  p.  496 
Titus  Bostrensis,  c.   Manichaeos,  lib. 

i.  c.  12,  vol.  ii.  p.  176  ;  c.  30,  p.  176. 

Praf.   ad   lib.    3   (Can.  lect.  ant. 

ed.    Basnage,    Antv.    1725,   t.    1, 

f.  137),  p.  181 ;  lib.  3  initio,  p. 

189 
Victorianus,  Episc.  Patal.  (in  Panno- 

nia)   Hist.    Creationis   (ed.    Cave, 

Hist.   ap.    Galland.  Bibl.  Patr.  t. 

4;    Routh,   Reliq.   Sacr.   vol.   iii. 

p.   273,  Oxon.   1815),  vol.  i.  p. 

410 
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III.— CITATIONS  FROM  PROFANE  WRITERS. 


.Elius  Lampridius,  Vita  Alexandri 
Severi,  c.  24,  vol.  i.  p.  142  ;  c.  45, 
p.  277.  Vita  Commodi,  c.  6,  7, 
p.  164.  Vita  Heliogabali,  c.  3,  6, 
7,  p.  173. 

JElius  Spartianus,  Vita  Hadriani,  c. 
22,  vol.  i.  p.  141.  Vita  Caracallae, 
c.  6,  vol.  ii.  p.  703.  Vita  Septi- 
mii  Severi,  c.  17,  vol.  i.  p.  166. 

Ammianus  Marcellinus,  1.  25,  c.  4, 
vol.  i.  p.  148. 

Apollonius  Tyanensis,  apud  Euseb. 
Prseparat  Evangel,  lib.  4,  c.  13 
(Porphyr.  de  Abstin.  Carn.  lib.  2,  s. 
34),  vol.  i.  p.  35.  Epistote  (Phi- 
lostratus  opp.  ed.  Olearius  ep.  58, 
f.  401),  p.  43. 

Aristides,  Encomium  Romre,  vol.  i.  p. 
121.  Orationes,  p.  100,  142. 

Aristoteles,  Ethica  Nicomach.  lib.  3, 
c.  7,  vol.  ii.  p.  341 ;  9. 13,  vol.  i.  p. 
370 ;  10,  7,  vol.  ii.  p.  366.  Ethica 
Magna,  1  (ed.  Becker,  p.  1197),  p. 
267  ;  1,  34,  vol.  i.  p.  389.  Ethica 
Eudeua.  3,  3,  p.  26.  Metaphysica, 
10,  8  (ed.  Becker,  t.  2,  p.  1074), 
p.  9.  Politica,  1,  2,  p.  63 ;  3,  5, 
p.  40.  De  Anima,  3,  5,  vol.  ii.  p. 
84. 

Arrianus,  Diatribse,  lib.  4,  c.  7,  vol.  i. 
p.  221. 

Artemidorus,  Oneirocrit.  lib.  4,  5,  c. 
18,  vol.  i.  p.  381. 

Athenseus,  Deipnosoph.  lib.  1,  s.  36, 
vol.  i.  p.  285. 

AulusGellius,  Noctes  Attica,  lib.  12, 
c.  11,  vol.  i.  p.  219. 

Cicero  de  Legibus,  lib.  2,  c.  8,  vol.  i. 
p.  119. 

Digesta,  t.  12,  lib.  12,  c.  1,  s.  14,  vol. 
i.  p:  166  ;  1. 14,  lib.  1,  c.  4,  p.  174. 

Dio  Cassius,  vol.  i.  p.  120 ;  lib.  55,  c. 
23,  p.  160  ;  lib.  67,  c.  14,  p.  132  ; 
71,' c.  8,  p.  160;  72,  c.  4,  p.  163. 
VOL.  II. 


Dio    Chrysostomus,   (Orat.   att.  ed. 

Reiske,"vol.  i.   p.  405,)  Orat.  12, 

vol.  i.  p.  37,  119. 
Diocletianus,  Edictum  contra  Manich. 

(Hilarius  in  epist.  sec.  ad  Timoth. 

3,  7),  vol.  i.  p.  200.     Edictum,  c. 

Christian.  (Euseb.  Hist.  Eccles.  lib. 

8,  c.  2 ;  Vita  Constant,  lib.  2,  c.  32  ; 

Lactant.  de  Mort.  Persecut.  c,  10), 

p.  205. 
Dionysius  Halicarn.  Antiquitt.  Rom. 

lib.  2,  c.  18,  vol.  i.  p.  8 ;  19,  p.  121 ; 

20,  p.  17;   68,  p.  39;  4,  62,  7, 

56,  p.  246. 
Domitius  Ulpianus  de  Officiis  Procon- 

sulum,  Frag.  Digest,  t.  14,  lib.  1, 

c.  4  seqq.  vol.  i.  p.  174 
Flavius  Vopiscus,   Saturninus,  c.  8, 

vol.  i.  p.  141.     Vita  Aureliani  c. 

20,  p.  196 
Galenus  de  Differentia  Pulsuum  (ed. 

Charter),  lib.  1.  c.  9,  vol.  i.  p.  227  ; 

lib.  2,  c.  4,  p.  227  ;  lib.  3,  c.  3  (t. 

8,  f.  68),  p.  239 

Galerius,  Edictum,  vol.  i.  p.  201,  357 
Hadrianus,  Ep.  ad  Cons.  Servianum, 

ap.  Flav.  Vopisc.  in  Saturnine,  c. 

8,  vol.  i.  p.  141 
Hierocles,  \oytn  (p/XaA^/s  #pos  rol; 

X^iffTietvovs  (ap.  Lact.  Institut.  lib. 

5,  c.  2  ;  de  Mort.  Persecut.  c.  16), 

vol.  i.  p.  241 
HistoriaEdessena  e  Nummislllustrata 

(auct.  Bayer),  lib.  3,  pag.  173,  vol. 

i.  p.  Ill 

History  of  the  East  Moguls  (in  Ger- 
man, Schmidt,  p.  271),  vol.  ii.  p. 

161 
Homerus,  Ilias,  lib.  2,  v.  204,  vol.  i. 

p.  213 
Josephus,  Archseol.,  lib.  16,  c.  2,  s. 

4,  vol.  i.  p.  121 ;  lib.  18,  c.  1    p. 

52,  57,  62  ;  s.  4,  p.  66.     De  Bello 

Judaico,  lib.  2,  c.  8,  s.  1,  p.  52, 
2    M 
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60;  s.  6,  p.  62;  s.  9, p.  65;  s.  10, 

p.  60;  s.  12,  p.  63;  s.  13,  p.  62. 

Contra  Apionera,  lib.  1,  s.  8,  p.  56 
Julius  Capitolinus,  Vita  Antonini  Pii, 

c.  9,  vol.  i.  p.  143  ;  c.  11,  p.  145  ; 

c.  13,  21,  p.  148 ;  c.  24,  p.  145 
Julius  Paulus,  Sententiae  Receptae,  t. 

21,  lib.  5,  vol.  i.  p.  120 
Juvenalis,  Sat.  2,  vol.  i.  p.  22.     Sat. 

3,  v.  75,  p.  142 
Lucianus.  /AX«t';,  vol.  i.  p.  12.    De- 

monax,  Cypr.  p.  13.    Hermotimos, 

s.  81,  p.  22.     Zivs  fafyxofAivos,  p. 

32.     Jupiter  Tragoedus,   p.    128. 

Peregrin  us   Proteus,  p.  158  seqq. 

' Ahl^ctvSoos   «    'Yiu'boftuvri;*  S.  21,  p. 

223 
Marc.  Aurelius,  its  tawrov,  lib.  5,  c. 

6,  vol.  i.  p.  101  ;  c.  17,  p.  147  ; 

lib.  1,  fin.  p.  162  ;  lib.  10,  c.  14, 

p.  23  ;  lib.  11,  c.  18,  p.  147  ;  lib. 

12,  c.  23,  p.  146 ;  c.  28,  p.  147. 

Edict,  in  Pandect.,  p.  146 
Malalas,  Johannes,  ed.  Niebuhr,  lib. 

11,  p.  273,  vol.  i.  p.  138 

Mihr  Nersch.  Proclamation  (St.  Mar- 
tin, Me'moires  Hist,  et  Ge'ograph. 
sur  1'Armehie,  t.  2,  p.  47.  Paris, 
1819.  Elisseus,  History  of  the 
Religious  Wars  between  the  Ar- 
menians and  the  Persians,  transl. 
into  English  by  Prof.  Newman,  p. 
1099,  Lond.  1830),  vol.  ii.  p.  171 

Notitia  Dignitatum  Imperil  Romani, 
s.  27,  vol.  i.  p.  160 

Pausanias,  lib.  8,  c.  2,  s.  2,  vol.  i.  p. 
16 

Pherecydis,  Fragm.  (ed.  Sturz.  p.  46), 
vol.  ii.  p.  51 

Philo.    Quod  omnis  probus  liber,  s. 

12,  vol.  i.  p.    65,    67.    Oratio  in 
Flaccum,    s.    6,   p.    69.    De  Vita 
Mosis,  lib.  i.  f.  607,  p.  70 ;  s.  27, 
f.  625,  p.  72;  lib.  2,  s.  3,  p.  90  ;  s. 
38,  p.  77  ;  lib.  3,  s.  17,  p.  9V;  lib. 
3,  f.  681,  p.  85.     De  Confusione 
Ling.  s.  2,  f.  320,  p.  70.     De  No- 
minibus  Mutatis,  s.  8,  pag.  1053, 
p.  70.     De  Caritate,  s.  2,  f.   699, 

'•    p.  71.     De   Abrahamo,   s.    19,   f. 


364,  p.  72;  f.  367,  vol.  ii.  p. 
327.  De  Victimis,  f.  238,  vol.  i. 
p.  72.  De  Victimis  Offerent. 
f.  854.  p.  85 ;  s.  12,  f.  856,  p. 

72.  De  Plantat,  Nose,  s.  17,   p. 
74 ;    lib.    2,   s.  8,    f.    249,  p.   74. 
Questiones  in  Genesin,  lib.  i.  s.  55, 
p.  79  ;  lib.  3,  c.  3  (ed.  Lips.  opp. 
Philonis,  t,  7,  p.  5),  p.  74.     Quis 
Rerum  Divinarum  Haeres.  s.  16,  f. 
492,  p.  76.  Legis  Allegoria,  lib.  1, 
s.  12,  p.  91 ;  lib.  2,  s.  7.  p.  77  ;  s. 
21,  p.  82 ;  lib.  3,  s.  33,  p.  79 ;  s. 

73,  vol.  ii.  p.  44.     Quod  Deterior 
Potion  Insidiatur,  s.  6,  vol.  i.  p. 
78;  s.  7,  p.  83.     Quod  Deus  Im- 
mutab.  s.  11,  p.  78, 79;  s.  14,  p.  80; 
s.  16,  p.  80.     De  Prarnio  et  Pcena, 
s.  7,  p.  79;  s.  15,  19,  p.  90.      De 
Cherubim,  s.  5,  p.  80.     De  Migra- 
tione  Abrahami,  s.  16,  p.  81 ;  f.  402, 
p.  81.     De  Decalogo,  s.  2,  p.  82  ; 
s.  32,  p.  83;  s.  15,  18,  p.  91.     De 
Monarchia,  lib.  2,  vol.  ii.  p.  58  ;  lib. 
2.  s.  3,  vol.  i.  p.  90;  f.  816,  p.  85. 
De  Vita  Contemplativa,   s.  3,   p. 

86.  De  Execrationibus,  s.  9,  p. 
90.     De  Mundi  Opificio,  s.  24,  vol. 
ii.  p.  43.     Opp.  f.   186,   p.  470. 
De  Somniis,  lib.  1,  f.  580,  vol.  i. 
p.  74. 

Philostratus,  lib.  4(f.  200,  ed.  Morelli, 

Paris,    1608;  c.  40,  f.    181,   ed. 

Olearius),   vol.  i.  p.  42.      Ep.  58. 

(ed.  Olear.  f.  401),   p.  43.     Vita 

Apollonii  Tyanansis,  c.  6,    29,  p. 

242. 
Plato,  Phaedrus,  (ed.  Bip.  vol.  10,  p. 

285,)  vol.  i.  p.  7.     De  Legib.,  lib. 

4,  (ed.  Bip.  vol.  8,)  p.  26 ;  lib.  10, 

87,  91,  (ed.  Bip.  vol.  9,)  vol.  ii.  p. 
14.     Timams,  vol.  i.  p.   34,    36. 
Tim.  (t.  9,  p.  326,  ed.  Bip.),  vol. 
ii.  p.  43.     De  Republic.,  vol.  i.  p. 
36 ;  lib.  2  (p.  257),  lib.  3  (vol. 
vi.  p.  266,  ed.  Bip.),  p.  80.     Phile- 
bus,  p.  36 

Plinius,  Hist.  Nat.  lib.  2,  c.  4  seqq., 
lib.  7,  c.  1,  vol.  1,  p.  14;  lib.  5,  c. 
15,  p.  59. 
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Plinius,  sec.  Epist.  lib.  1,  ep.  12,  22; 

lib.  3,  ep.  7  ;  lib.  6,  ep.  24,  vol.  i. 

p.  21  ;    lib.   10,  ep.    97,  p.   134, 

137 
Plotinus  (Anecdota  Graaca,   t.   2,  p. 

237,  ed.  Villoison,  Venet.  1781), 

vol.   i.    p.    37.      Ennead.    I.    lib. 

8,  c.  14;    vol.  ii.  p.  15;  II.  lib. 

9,  p.  5  ;  lib.  10,  c.  9,  vol.  i.  p.  40  ; 
III.  lib.  2,  vol.  ii.  p.  56  ;  lib.   7, 
p.  282,  306. 

Piutarchus  de  Snperstitione,  c.    33, 

vol.    i.    p.    17.       Vl£i   I'.iffibeiipovla,; 
X.KI     KSiOTwro;,     p.     18,     19.      De 

Iside  et  Osiride,  c.  1,  p.  46 ;  c.  20, 
•  p.  31 ;  c.  37,  p.  28 ;  c.  71,  p.  19. 
Non  Posse  Suaviter  Vivi  secundum 
Epicurum,  c.  20,  p.  20  ;  c.  22,  p. 
29.  De  Stoicarum  Repugnantiis, 
c.  39,  p.  22;  c.  16,  p.  24;  c.  13, 
p.  21  ;  c.  15,  p.  30;  c.  38,  p.  30. 
De  Sera  Numinis  Vindicta,  c.  3,  p. 
26.  De  Defectu  Oraculorum,  lib. 
1,  c.  2,  p.  27  ;  c.  9,  p.  28 ;  c.  12, 
p.  38 ;  c.  47,  p.  32.  Adversus 
Stoicos,  c.  31,  p.  28.  Pericles,  c. 
7,  p.  32.  De  Pythias  Oraculis,  c. 
6,  p.  245 ;  c.  9,  p.  245 ;  c.  7,  p. 
33 ;  c.  24,  vol  ii.  p.  206.  De  «/ 
apud  Delphos,  c.  20,  vol.  i.  p.  34. 
Oratio  1,  de  Alexandri  virtute 
sive  fortuna,  s.  6,  10,  p.  69. 
Qusestiones  Platonicse,  qu.  iv.  vol. 
ii.  p.  14.  De  Animae  Procreatrice 
e  Tirnseo,  c.  9  (opp.  ed  Hutten.  t. 
13,  p.  296),  p.  16. 
Polybius,  lib.  3,  6,  c.  6,  vol.  i.  p.  3  ; 

lib.  6,  c.  56,  p.  8. 
Porphyrius   de    Abstinentia    Carnis, 


lib.  1,  c.  40  seqq.  vol.  ii.  p.  27 ; 

lib.  2,  c.  34,  vol.  i.  p.  36.     Vita 

Plotini,  p.  37,  c.  2,  p.  43 ;  c.   16, 

Vol.  ii.   p.  34.      trtpi   <TYIS  ix   \oytuv 

QiXoffoqiioi,?,  Euseb.  Prajpar.  Evang. 

lib.  4,  c.  7,  vol.  i.  p.  43  ;  lib.  5,  c. 

1,  p.  238.     Ap.  Augustin.  de  Ci- 
.  vitate  Dei,  lib.  19,  c.  23,  p.    134, 

p.  238.     Ep.  ad  Marcellum  Uxo- 

rem,  c.  18,  p.  237;  c,  24  (ed.  Maii. 

Mil.  1816),  p.  236.     XKT«,  Xpt- 

Tiecvuv,  Euseb,  lib.  6,  c.  19,  vol.  ii. 

p.  464.     Euseb.  Hist.  Eccles.  lib. 

6,  c.  19,  vol.  i.  p.  238. 
Pseudo-Sibyllinae,  vol.  i.  p.  140. 
Seneca,  ep.  41,  ad  Lueil.  vol.  i.  p.  24. 
Septimius  Severus  in  Digestis,  lib.  12, 

tit.  12,  s.  14,  vol.  i.  p.  166. 
Sextus,  Gnorase,  12,  vol.  ii.  p.  462. 
DHK    IDS?   in  Eisenmenger,  part  i. 

c.  8,  p.  336,  vol.  i.  p.  489. 
Stobaeus,  Eclogae,  lib.  2,  c.  1, 11,  (ed. 

Heeren,  pail  ii.  p.   10,)  vol.  i.  p. 

14. 
Strabo,  lib.  1,  c.  2,  vol.  i.  p.  10  ;  lib. 

16,  c.  2,  p.  13. 
Suetonius,  Vita  Claudii,  c.   24,  vol. 

ii.  p.  331. 
Tacitus,  Annal.,  lib.  2,  c.  85,  vol.  i.  p. 

123;  c.  30,  p.  155;  lib.  11,  c.  15 - 
lib.  13,  c.  32,  p.  122;  lib.  14,  c.  42, 
p.  371 ;  lib.  15,  c.  42,  p.  132  ;  c. 
44,  p.  130.  Hist.  lib.  2,  c.  8,  p. 
132. 
Themistius,  Or.  15.  TI;  «  fimtrtXi- 

UTarn   TUV  dgiruv,  vol.  i.  p,  160. 

Varro,  pag.  15,  vol.  i.  p.  119. 
Virgillius,  Eclog.  IV.,  vol.  i.  p.  246, 
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A.D. 

Augustus,  B.C.  30. 

14  Tiberius. 

38  Caligula. 

41  Tib.  Claudius. 

54  Nero. 

68  Galba,  Otho,  Vitellius. 

70  Vespasian. 

79  Titus. 

81  Domitian. 

96  Ncrva. 

98  Trajan. 
117  Hadrian. 
138  Antoninus  Pius. 
161  Marcus  Antoninus. 
180  Commodus. 
193  Pertinax. 
193  Julianus. 
193  L.  Septimius  Severus. 
211.  Caracalla. 

Opil.  Macrinus. 
218  Heliogabalus. 
222  Alexander  Severus. 
235  C.  Julius  Maximinus. 
238  Gordianus. 
243  Philippus. 
249  C.  Messius  Decius. 
251  Trebonianus  Gallus. 
253  P.  Licinius  Valerianus  and  Gal- 

lienus. 

261  Gallienus     (Macrianus,  Valens, 
Calpurnius    Piso,    Aureolus) 
and  Odenathus. 
268  M.  Aurelius  Claudius. 
270  L.  Domitius  Aurelianus. 
275  M.  Claudius  Tacitus. 


A.D. 

276  M.  Annius  Florianus. 
276  M.  Aurelius  Probus. 
282  Carus  (Carinus  and  Numeria- 

nus). 
284  Diocletian  and  Maximianus. 

305  Constantius  (Galerius). 

306  Constantine  (Galerius,   Severus, 

Licinius  or  Maximinus,  Max- 
entius,  Maximianus,  Constan- 
tinus,  Constantius,  Constans, 
Dalmatius,  Annibalianus  from 
335). 

337  Constantius  (Constantinus,  Con- 
stans, Maguentius). 

361  Julianus. 

363  Flav.  Jovianus. 

364  Flav.  Valentinianus,  Valens  (Pro- 

copius),  Gratianus,  and  Valen- 
tinianus the  Younger. 

378.  Theodosius  (Gratianus  till  383, 
Valentinianus  the  Younger 
tUl  392,  Magnus  Clemens 
Maximus,  Arcadiusfrom  383). 

395  Honorius. 

424  Joannes. 

425  Valentinianus. 
455  Maximus. 
455  Avitus. 

457  Majorianus. 

461   Libius  Severus. 

467  Procopius  Anthemius. 

473  Glycerins. 

474  Nepos. 

475  Romulus  Augustulus. 
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